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16 Chapter 1

The Mu‘tazilites meticulously elaborated these five assertions and their ramifica-
tions with reference to a great many Qur'anic verses and Prophetic hadiths within the
framework of rational argument.® Their primary focus was on God’s unity and justice
(principles I and IT), since these were considered fundamental; it is for this reason that
the Mu‘tazilites are sometimes referred to as ahl al-‘ad! wa-I-tawhid (proponents of justice
and absolute unity). ‘

1.8. The Doctrine of the Createdness of the Qur'an

The debate over whether the Qur'an is an object created by an act of God or God’s uncre-
ated speech antedates al-Ma’mfin by perhaps more than a century (Madelung 1974).»
Evidence reported by Watt (1950), Abusaq (1971) and Vajda (EI2, s.v. Ibn Dirham), among
others, suggests that the tenth Umayyad caliph, Hisham (r. 105-125/724-743), ordered
that Ja'd ibn Dirham be put to death in 124/742 or 125/743 for advocating the doctrine of
the createdness of the Qur'an. According to Amin (1933-36, 3:162) and Sourdel (1962, 32),
Hariin al-Rashid’s threat to behead the noted mutakallim (speculative theologian) Bishr
ibn Ghiyath al-Marisi for teaching that the Qur'an was created drove him into hiding for
twenty years, although this story is probably apocryphal

Proponents of the doctrine of the createdness of the Qur'an argued that the Qur'an,
although divine, cannot be deemed uncreated, an idea associated with the traditionists.
According to the Mu‘tazilites, one of the primary groups associated with this doctrine,
such a claim would violate God’s absolute unity (asl al-tawhid) and thus constitute poly-
theism. Their argument is straightforward: we know that God is one and eternal. To claim
that the Qur'an is also eternal would imply that God’s eternity is shared by an object, the
Qur’an, and that God is therefore no longer a Unity. The Mu‘tazilites employed the same
argument to refute the Christian concept of the Trinity as similarly violating the Oneness
of God. Furthermore, they labeled Muslims who claimed that the Qur'an is God’s uncre-
ated speech as mushrikiin (polytheists), likening them to Christians who claimed that “Je-
sus was not created because he is the word of God” (Madelung 1974, 517).

19.The Mikna - PM§ hm@(ggg 132 ﬁ)

Al-Ma&’miin’s command in 218/833 to institute the mihna had the express aim of secur-
ing acquiescence in the doctrine of the createdness of the Qur'an. The word mihna has

38. On the relationship between the Mu‘tazilites and Hadith, see Van Ess 1982.

39, *See EI3, s.v. “createdness of the Qur'an” (Martin). A short summary of classical Muslim views on
the doctrine of the createdness of the Qur’an is Heydorn 2006. ]

40. Later, Bishr returned and acquired much influence at the court of al-Ma’miin. See EI2, s.v. “Bishr
ibn Ghiyath (Carra de Vaux-Nader-Schacht).
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several connotations.” The most relevant is that which comes closest to the “Inquisition”
of the European Middle Ages, although certainly not in terms of its scope and excesses.
However, it should be noted that the caliph himself only used the verb imtahana (“to
interrogate” or “to examine”). It was later Arab chroniclers who introduced the word
mihna to describe the caliph’s order. Over time, after the doctrine of the createdness of
the Qur'an had become almost universally rejected, the term acquired emotional conno-
tations, suggesting that this episode was an ordeal which confronted the entire Muslim

Community.
The caliph wrote a series of five letters giving his instructions for the milna

The full-

est text of these appears in al-TabarT's (d. 310/923) universal history in his discussion of
the reign of al-Ma’miin. The first letter, which gives the initial order for the mihna, was
written in Rabi*1 218/March-April 833; the others, undated, followed in rapid succession.
All five letters are addressed to Ishaq ibn Ibrahim, who was the governor of Baghdad and
also chief of police. Many of those whom al-Ma’miin wanted interrogated are mentioned

by name. They include Ahmad ibn Hanbal (d. 241/855), eponym of one of the

sical schools of legal thought (madhhabs). The questioning was carried out by 1
Tbrzhim, occasionally in the presence of others. He was instructed to keep the ¢

our clas-
shaq ibn
aliph in-

formed of the course of the interrogations, apparently by means of verbatim tr anscripts

sent to the caliph, but these have not survived. Al-Ma’miin further instructed
have the men, who assented, interrogate those in their service.

Ishaq to

The preamble of the first letter affirms the caliph’s right, indeed duty, to issue the

mihing order. The letter also contains detailed arguments for the createdne
Qur’an. The caliph supports his claim with numerous Qur’anic verses, discussing
torical questions those verses evoke and the inferences which can be drawn frq

s of the
the rhe-
m them.

All such verses, wrote al-Ma’mfin, speak with one voice, and loudly: the Qur'an is incon-
trovertibly a creation of God, not His uncreated speech. While much of this first letter

41. One of the connotations is certainly negative. It is, however, not known when the word acquired

this negative connotation except that it was apparently coined by Sunnite chroniclers

reporting

the events of al-Ma’miin’s reign (see below). Wensinck (EI1, s.v. “mihna”) says that the noun milna is

“derived from the root m-h-n, appearing in the Arabic verb mahana, “to smooth,” and in some

Aethiopic

derivations, trial (e.g, the trials to which the prophets and especially the family of Muhanimad, the

°Alids, are exposed in this world; ... inquisition)” Patton (1897, 1, n. 1) states that the term
means a “testing” or “trial” This can be due to “accidents of fortune or the actions of men.” P4
that milina is often used together with the VIIith form of mahana (imtahana) to refer to “a reli
with a view to obtaining assent to some particular belief or system of beliefs” Hinds (EI2, s.v
adds to Patton’s remarks a citation from Ab{i al-‘Arab al-Tamim's Kitdb al-mihan to illustrate
meaning which refers to someone who has “been afflicted (ubtuliya) by being killed, i
flogged, or threatened....” Dozy (1881) reflects both views given above: «persecution» and «le §
la torture.» Lane (1863-93) does not add anything substantial. Finally, while the foregoing d
tend to stress the negative, the verb imtahana also means “to look into” or “to examine an
person such as astudent” (Ibn Manziir, Lisan al-‘Arab, sub “m hn").

generally
atton adds
gious test

“mihna”)
a general
prisoned,
ourment,
efinitions
issue or a




vay

YA TGRUIRANeS

MMMMMQ§+NZAQ_22 71/,/5/‘,/&0,,.9,04,,7%4 d

2 r_,f

DHZJ//(‘& //D/@/ﬁﬂ/zﬂ/‘f/\// /4//ﬁd /G 2o/ 5

T vttt in s e iy e i o

{
L5 K CDAL

AHMED IBN-HANBAL AND THE MIH
A BIOGRAPHY OF THE IMAM INCLUDING AN ACCOUNT OF
MOHAMMEDAN INQUISITION CALLED THE MIHNA, 218-23

- Walter Melville Patton

A[AM‘QC’L% l"?zw‘“ Wﬁﬁ&) <Gi@“:ﬂf3 j
Ml /Mé(/)/w wf;

'\ 7 Wisan 207

' [131]_-‘

NA

THE

4 AH.




3269 NAWAS, John A. A reexamination of three current

explanations for Al-Ma’'miin's introduction of the ﬂ?& I
Milma. Early Islamic history: critical concepts.in oo
Islamic studies. Vol. III: Authority aind sect : 9

- formation. Ed. Tamima Bayhom-Daoui and Teresa H{/ A ne
Bembeimer. London & New York: Routledge, 2014, 935
pp.43-59. With reference to Mu'tazilism and 13/
Shi‘ism as possible influences on the caliph's thought, =
Originally published in Jnternational Journal of
Middle Fast Studies, 26 iv (1994), pp. 615-629.

7 6 Yoo 2017 (MADDE YAYIMLANDIKTAN

=i BZLEN DOKIAN



513/1119) and the fitnai Ibn al-QushayiT (d.
30 /4 i 514/1120). The Oxford handbaok of Islamic
0350 theology. Ed. Sabine Schmidtke. Oxford: Oxford
j University Press, 2016, pp. 660-678. Describes
mtwo events that taok place in eleventh century
Baghdad and {supposedly] mark the victory of
traditionalist Islam over rationalist Islam”.

Y SNPYE 1393 HOLTZMAN, Livnat. The milna of Ibn ‘Adqil (d.
/én Aleil §

iﬂﬁﬁ??? YAYIMLAND
<G A GE

0 Nisan 208 ANDIKTAN

LA el .
2 EN DOXOMAN
VI



SO0Wsm 20 MADDE YAYILANDIKTAN

SORRA GELEN DOKUMAN

5904 NAWAS, John A. . A reexamination of three current nr h
explanations for Al-Ma'mun's introduction of the e
Milna. . The Caliphate and Islamic statehood /333 5

formation, fragmentation and modern interpretation.
Ed. Carool Kersten. Berlin: Gerlach, 2015,

. pp.265-280(]). Withreference to Mu'tazilism and
Shi'ism as possible infiuences on the caliph's thought.
Originally published in Infernational Journal of
Middle East Studies, 26 iv (199), pp.615-629.



6598 NAWAS, John A, A reexamination of three current - ;"
explanahcg‘:s {orj J?I-Ma";nﬁn's introduction of the /77« v3:cesm
Milme.  Early Islamic history: eritical concepts in 17 S i
Islapiic studies. Vol. III: Authority and sect ” ;{99 =
formation. Ed. Tamima Bayhom-Daoui and Teresa A’Z:i""'i”ql‘”
Bemheimer. London & New York: Rautledge, 2014, /21852
pp. 43-59.  With reference to Mu'tazilism and
Shi'ism as possible influences on the caliph's thought.
Orgipally published in Jwternational Journal af
Middle East Studies, 26 iv (1994), pp. 615-629,

MADDE YAYIMLANDIKTAN 77 pim 100

‘. i b YL T 4 ;}@K@ ¥




482 CHAPTER 3

All the more surprising, then, that we cannot pin him down in any other
sources. He is certainly not identical with the Sufi Ab@ Bakr al-Qahtabi men-
tioned by Kalabadhi. 18 We may well be closing in when we learn that the poet
Mithqal al- Wasiti, who lived during the second half of the third /ninth cen 109
wrote mocking verses about a certain Qahtabil!® Or maybe he was the one
cited as the authority for Muhammad b. Dawtd al-Isfahani, the author of K
al-zahra ™ Ibn Dawild died 2g7/g10, and the nisba al-Qahtabi is comparatively
rare. It is true that this connection would take us to Iran, rather than Egypt,
but it is not impossible, as Ibn Khabit's ideas continued to thrive in Khitzistan,
in the Mu‘tazilite community in ‘Askar Mukram.! It could be imagined that
this was where Qadi ‘Abd al-Jabbar found the inspiration for attributing to the
ashéb al-tandsukh an idea that is not recorded anywhere else: that the spirits,
once they had accepted the obligation to abide by the law could not rid them-
selves of it if they wanted to, as they had made a kind of vow. Consequently
God had the right to hold them to account.!’3 It may have been living reality to
the gady; after all, it was not far from Khiizistan to Rayy.

We are unable to find out more about Abii Muslim al-Harrani, whom
Baghdadi mentioned following Qahtabi (Farg 259, 12ff. /276, 5t [incor-
rect Abil Muslim al-Khurdsdni) > Isfard’Ini, Tubsir 121, ult. £./138, 71f.). It re-
mains to be examined whether the ideas described paved the way for the
Nusayriyya which emerged in Iraq in the second half of the third century
(cf. Halm in: Der Islam 58/1981/72ff.); the heresiographers do not mention

such a connection.

108  Ta'arruf3, 5 (the nisha once again misspelt as al-Quhti; cf. 68, 8); against Massignon, who
claimed the two were identical (Passion 111 13, . 3/transl. 111 103, n. 18).

109 He was Ibn al-Riimi's r@wi; cf. GAs 2/603.

110 Marzubani, Mujam al-shu‘ar@’ 403, 7f.

111 TBYV 259,10 = Ibn al-Jawzi, Muntagam vi 94, 10.

112 Baghdadi, Farq 261, ~4ff./278, off. Regarding this community cf. also vol. i1 515£

113 Text 2o, c—d.

Josef van Ess, Theology and Society z:n the Second and Third Centuries of
the Hijra: a History of Religious Thought inEarly Islam, c. 1Ii, terc. Gwendolin
Goldbloom, Leiden: E. J. Brill, 2018. ISAM DN. 271501.
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In his Baghdad days Ma’miin lived up to the image theologians such as Abii
I-Hudhayl and Nazzam sketched of the caliph: he presented himself as teacher
of the community.! He governed religious life by means of edicts; no-one be-
fore him had passed so many. He was the first caliph to introduce his decrees
with the phrase In the name of God the merciful, the compassionate’? It was
believed that he thought himself under the protection of God (ma'siim) in his
decisions; Abil ‘Isa al-Warraq and Ibn al-Réwandi appear to have polemicised
against it from the Shi‘ite point of view.®

Independently of each other and with different emphasis, Ira Lapidus* and
Tilman Nagel5 both examined his self-image as ruler and the crisis he precipi-
tated with it.5 He addressed the public for the first time in 211/826, having a
herald proclaim — presumably in the capital only — that whoever spoke well of
Muwiya or preferred him over any of the other companions of the prophet
would forfeit his civil rights.” One year later, in Rabi‘ 1 212/June 827, he affirmed
this under the opposite aspect, issuing the proclamation that ‘Al had been the
most excellent human being after the prophet’s death. At the same time, how-
ever, he proclaimed the createdness of the Quran.® This time his voice carried
further; even a Somali history, K. al-zanj, mentioned the event on this date.? In
216/831 he — already engaged in religious war against the Byzantines in Syria —
ordered his governor in Baghdad to have the troops who were left behind chant
a triple Alldhu akbar after the communal prayer in the mosque; the first time
this was carried out in full view of the general public, during Friday prayers

Text XV 41. More detail cf. p. 59f. above.
Ya'qiibi, Mushdkala 31, 10, and Ta’rikh 57, 12.
Hakim al-Jushami, Safina (Ms Ambrosiana C 32), fol. 180b, ~4ff.
In: 1JMES 6/1975/363ff, exp. 378
Rechtleitung und Kalifat 440ff.
M. O. Abu Saq’s study The Politics of the Mihna under al-Ma’'miin and his Successors (PhD
Edinburgh 1971) does not contribute new information. Fahmi Jadan, Al-mihna. Bahth fi
Jjadaliyyat al-diniwal-siyasi fi Lislgm (Amman 1989), on the other hand, is worth reading.
Tabari 111 1098, 13f.
Ibid. 111 1099, 10ff.
Cerulli, Somalia 1 267. Due to the troubles in Iraq Ma’miin had not been able to concern
himself with the East African coast; now the contact and with it his authority had apparently
been re-established. We cannot rule out that Tabari distributed events incorrectly among the
years zn and zi2; Mas‘iidi ~ following the same source (or possibly Tabari himself?) has the
text of 21 s, a. 212 (Murij Vi1 go, 5f1./1v 338, 3ff.).
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3.3 The mihna

In his Baghdad days Ma’min lived up to the image theologians such as Abii
1-Hudhayl and Nazzam sketched of the caliph: he presented himself as teacher
of the community.! He governed religious life by means of edicts; no-one be-
fore him had passed so many. He was the first caliph to introduce his decrees
with the phrase ‘In the name of God the merciful, the compassionate’? It was
believed that he thought himself under the protection of God (ma‘sim) in his
decisions; Abii ‘Isa al-Warraq and Ibn al-Réwandi appear to have polemicised
against it from the Shi‘ite point of view.?

Independently of each other and with different emphasis, Ira Lapidus* and
Tilman Nagel® both examined his self-image as ruler and the crisis he precipi-
tated with it.5 He addressed the public for the first time in 211/826, having a
herald proclaim — presumably in the capital only — that whoever spoke well of
Mu‘awiya or preferred him over any of the other companions of the prophet
would forfeit his civil rights.” One year later, in Rabi‘ 1 212/June 827, he affirmed
this under the opposite aspect, issuing the proclamation that ‘All had been the
most excellent human being after the prophet’s death. At the same time, how-
ever, he proclaimed the createdness of the Quran.® This time his voice carried
further; even a Somali history, K. al-zanj, mentioned the event on this date.® In
216/831 he — already engaged in religious war against the Byzantines in Syria —
ordered his governor in Baghdad to have the troops who were left behind chant
a triple Allahu akbar after the communal prayer in the mosque; the first time
this was carried out in full view of the general public, during Friday prayers

Text xv 41. More detail cf. p. 59f. above.
Ya‘quibi, Mushakala 31, 10, and Ta'rikh 571, 12.
Hakim al-Jushami, Safina (Ms Ambrosiana C 32), fol. 180b, —41f.
In: IJMES 6/1975/363ft., exp. 378f.
Rechtleitung und Kalifat 440ff.
M. O. Abu Saq’s study The Politics of the Mihna under al-Ma’miin and his Successors (PhD
Edinburgh 1971) does not contribute new information. Fahmi Jad‘an, Al-mihna. Bahth fi
jadaliyyat al-diniwal-siyasi fi l-Islam (Amman 1989), on the other hand, is worth reading.
7 Tabari 111 1098, 13f.
8 Ibid. 111 1099, 10ff.
9 Cerulli, Somalia 1 267. Due to the troubles in Iraq Ma’miin had not been able to concern
himself with the East African coast; now the contact and with it his authority had apparently
been re-established. We cannot rule out that Tabari distributed events incorrectly among the
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years 2n and 212; Mas‘adi — following the same source (or possibly Tabar1 himself?) has the
text of 2m 5. a. 212 (Murdj viI go, 5ff./1v 338, 3ff.).

Josef van Ess, Theology and Society in the Second and third Centuries of the Hijra: a History of Religious
Thought in Early Islam , c. I, terc. Gwendolin Goldbloom, Leiden: E. J. Brill, 2018. iSAM DN. 271501
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3.3.4 Themihna in the Provinces

We have seen that it was probably the religious climate in Syria that persuaded
Ma’miin to pass his decrees of 218. Abi Mushir, with whom he had quarrelled
in Baghdad, was now seen as a hero. A later account of his interrogation in
Baghdad claims that the caliph’s letter to Ishaq b. Ibrahim not only demanded
the profession of the khalq al-Qur'an but also renunciation of the vision of God
and the punishment of the grave, as well as a confession that one must not take
the scales literally and that paradise and hell were not yet created.! The judicia-
ry was controlled in Syria as well as in Iraq; Mu‘tasim, who was administering
Syria on Ma’miin’s behalf, conveyed the relevant orders to Damascus in 218.2
Theologians in exposed positions looked for compromise. Hisham b. ‘Ammar
(153/770-245/859), the official Friday preacher of Damascus, a respected tra-
ditionist and Quran reciter,3 used the formula ‘praise be to God who revealed
himself to his creation through his creation (i.e. the Quran), and called the
recitation of the Quran created.# This formula was close to the expressions
Ma’min had used in his letter,> while the latter belief was one widely held
in the province.® Thanks to his reputation a number of scholars in Mosul es-
caped the mihna.”

In Mosul a tombstone dating from this time has been found, with an in-
scription arguing against the khalg al-Qur'an and affirming the vision of
God (see ch. C 6.3, end, below). Hisham b. Ammay, on the other hand,
appears to have interpreted the ru’yat Allah metaphorically (Malahimi,
Mu‘tamad 467, 12f£), rather like Ibn Abi Duwad. He was the teacher of
Bagi b. Makhlad, who firmly established tradition science in Spain; he had
allowed him, and only him, to spend the night in the Umayyad mosque.
This is why in Spain the disagreement between Hisham b. ‘Ammar and
Ibn Hanbal is usually ignored (cf. the text in Al-Qantara 6/1985/325,
—10ff.). Concerning Bagi b. Makhlad in general see Marin in: Al-Qantara
1/1980/165ff.

1 Qadi Iyad, Tartib al-madarik 1 418, 8ff. This is a catalogue of Jahmite’ rather than Mu‘tazilite

heresies.
2 On 24 Jumaida of this year (18 June 833; TTD II 455, 10ff.). Cf. p. 490 above.
3 Regarding him see vol. 1 161 above.
4 Khallal, Musnad 556, —6ff.; Mizan no. 9234.
5 Tabari 131 m18, 5f.
6 See ch. C 6.3 below.
7 TBXI 471, 1f.

Josef van Ess, Theology and Society in the Second and third Centuries of the Hijra: a History of Religious
Thought in Eu’rly Islam , c. III, terc. Gwendolin Goldbloom, Leiden: E. J. Brill, 2018. iSAM DN. 271501
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The Mihna 1s most often described as a watershed event in Islamic his-
tory, as the first and orﬂy time a Caliph behaved as though he possessed
the power to define religion but whose assault on traditional social roles
was repulsed by the stalwart figure of Ibn Hanbal. Scholars keep asking
what motivated al-Ma’'miin to initiate the Mihnd. In preparing to answer
that question, the preceding chapters explored heresy, orthodoxy, heresy
trials, and precedent for the Caliph's actions in defining religion.
Chapter 2 examines the nature of the Caliph’s social role and his
exercise and acquisition of political and charismatic religious authority.
Through this lens we are able to discern the motivations for Caliphal
interventions in normative shaping and definitions of orthodoxy. By
describing the social roles of doxographers in their attempt at control-
ling normativity and the rhetorical strategies they employed, 1 placed
Caliphal behavior in deeper context. The Caliphs, as Commander of
the Faithful, were part of a normative environment, and their pursuit
of heretics using common idioms was an assertion of their social role
as the leader of the believers.
, To further clarify the model, we applied it to an examination of
Ashfarive use of the polemics of naming in comparison with al-Ma'mun’s
Mihna letters. Doing so reveals common points of rhetorical strategy
and motives for their deployment. This tells us more about al-Ma'mutn’s

[t8—121(
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motivations for initiating the Mihna and his successors in continuing
it while illuminating the Ashiarite school of theology's later strug-
gle to assert itself as orthodox. Ash‘arite doxographers competed with
other participants in the struggle ever normative orthodoxy. The
debate was acephalous, with no sole arbiter emerging. The process of
establishing a school of thought as orthodox explains many features
of the Hanball madhhab’s déveloprnent and their struggle wich the
burgeoning school of al-Tabat1, which we discuss in this chapter.
Caliphs were not the only ones involved in defining orthodoxy but
they occasionally saw fit to enforce their definitions coercively. ‘Abd
al-Malik (d. 86/705), the Caliph responsible for the trial of al-Harith,
had just defeated Ibn al-Zubayr (ca. 73/692), reclaiming the empire
for the Umayyads while building the Dome of the Rock. The inscrip-
tions on the Dome of the Rock explicitly exclude Christians, thus
firming the boundaries of the community of believers.! His other bur-
eaucratic reforms (standardization of coinage and use of Arabic) nar-
rowed the definition of elite status. ‘Abd al-Malik tried al-Harith for
claiming prophecy in the context of redefining what it meant to be a
Muslim. ‘Abd al-Malik forcetully showed Muhammad was the seal of
prophecy. Hishim b. ‘Abd al-Malik (r. 105/724-125/743) needed to
establish his legitimacy and credentials as Commander of the Faithful
in order to keep the empire unified and his father’s accomplishments
in place. His immediate predecessors, all of whom had extremely short
reigns, faced the same problem. Sulayman had sent armies against
Constantinople. Umar II and Yazid II had emphasized their piety.
Each of these Caliphs faced resentment and opposition from those who
asserted they had no claim to their social role. To retain power, they
had to prove they were the legitimate Commanders of the Faithful. In
that vein, Hisham prosecuted Ghaylan for being a proponent of free
will and executed him as a heretic. In both of these trials the Caliph
actively engaged in setting the boundaries of orthodoxy. By exam-

_ining and comparing the different versions of each trial we can see

how different groups shaped the narrative to establish a view of evenrs

that raised their own stature, such as that by later proponents of Ibn
Hanbal’s madhhab.
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126 Community in Crisis
to the judge and directed him, too, to enforce this rule.’* A month after

had it not been for al-Ma’muin’s last great project, which he initiated
this letter was written, al-Ma’miin died and Abu Ishaq succeeded him as

four months before his death in Rajab 218/August 833: the Quranic
Inquisition (mibnat al-Qur'an). .
?gﬁwﬁ e {gﬁ%ﬁﬁ% At first glance, these orders appear severe: not only-the judiciary,
THE QURANIC INQUISITION - consi.st-ir.lg of the judge and court Witnesses,. was to be subjected to tbe
Inquisition, but also the broader realm of religious and legal scholarship.
Consequently, jurists alongside court personnel were officially required
to affirm their belief in the createdness doctrine. Most of them apparently
did so, and those who did not are said to have fled, which may mean

/} the caliph al-Mu‘tasim.

The ' mibna, .Which began in 218/833 and lasted until 234/849, was one
of the defining episodes in the development of Sunni scholarship and

self—c‘o.n.sciousness. The theological doctrine whose public acceptance the =z =
Inqu'lsmon S(?ught to enforce — namely, the createdness of the Quran — 3 = that they left the country or simply that they kept a low profile, ceased
was ‘1tself of little consequence: beliefs regarding the nature of the Quran E 55 teaching, or went into hiding.’* However, for most of the eight years that
as either created or otherwise had no effect on how it was read and .‘cz é constituted al-Mu‘tasim’s reign as caliph and Hariin b. ‘Abd Allah’s as
interpreted. Rather, the central struggle at the heart of the Inquisition S. - judge of Egypt, the implementation of the Inquisition in Egypt remained
took Rlace between Sunni scholars and the Abbasid ruling apparatus = E relatively lenient. The historian Ibn Qudayd (d. 312/925) described this
regarding the question of who had the authority to decide such points zf h period as “easy,” reporting that “people were not punished, whether
of .creed. While the causes, events, and consequences of the Inquisition >_ O they agreed or disagreed with [the createdness doctrine].”? There are
as it unf'olded in Iraq have been the subject of several studies,*® the sig- ?3* f? no accounts from this period of penalties meted out for failing to affirm
nificant impact that it had on the intellectual history of Egypt has thus 3 2 the doctrine. This laxness was probably due to a lack of political will on
far been largely ignored.> The beginning of the Inquisition in Egypt can =L the part of al-Mu‘tasim, as well as to Harun’s reluctance to persecute
be located in a letter, preserved by al-Kindi, that the caliph al-Ma’miin’s Egyptian scholars — most of whom were, after all, fellow Malikis. While
brother and successor, Abi Ishagq, sent to the governor of Egypt, Kaydur Hariin’s long term in office indicates that he must have given a public
Nasr b. “Abd Allzh (in office 217-19/832~34), on the caliph’s behalf in affirmation of the createdness doctrine, later Sunni authors did not con-
Jumada II 218 (June or July 833). In the letter, Abti Ishaq informed the sider him to have genuinely held this position.>4
governor that he had written to the judges of the realm and instructed During the last months of al-Mu'tasim’s life, however, the Inquisition
them to “test those who attend court to6 bear witness, and to accept in Egypt took a dramatic turn. In 22§ or 226/839—41, an imperial decree
only those who profess to the createdness of the Quran and who are ordered Hariin to transport recalcitrant jurists to Iraq for questioning.?’
Fmstwqrthy.”” He ordered the governor to apply the same test to the When Hariin made clear his unwillingness to carry out this command, Ibn
judge himself and to relieve the latter of his office if he refused to endorse Abi Duwad, the imperial grand judge (in office probably 218-37/833-851
the proposition that the Quran was created. Furthermore, Abii Ishig or 852), delegated the task to Muhammad b. Abi al-Layth al-Asamm
commanded the governor to “forbid anyone who is consulted in matters (d. 251/865 or 866), who shortly thereafter replaced Hartin as judge of
of law among the abl al-badith to teach or to issue legal opinions as long Egypt.

Ibn Abi al-Layth was a Hanafi jurist from Khwarazm in Central Asia

as he has not ascribed to this article of faith,” adding that he had written
and had worked as a copyist (warrdq) before going to Egypt in 205/820

or 821.36 Put in control of implementing the Inquisition in the province,

*# See, for example, Walter M. Patton, Abmed ibn Hanbal and the Mibna: A Biography
of the Imam Including an Account of the Mobammedan Inquisition Called the Mibna,
218-234 A H. (Lelf‘len: E.J. Bri'll, 1897); van Ess, Theologie und Gesellschaft, 3 :446—.508; 5+ Al-Kindt, Governors and Judges, 447-48.
imd ]ohn‘ Nawas, “A Reeximlnation .of Three Current Explanations for al-Ma’mun’s 32 Al-Kindi, Governors and Judges, 447 and 453. )
6nltr0(jucnon of the Mibna,” International Journal of Middle East Studies 26 (1994): 33 Al-Kindi, Governors and Judges, 451. 2 6 Adustos 2&15
i fa S9h.0rt — s Thoolonis, 54 Al-Kindi, Governors and Judges, 443-49.
- ' she , see van Ess, Theologie und Gesellschaft, 3:477—79. 35 Al-Kindi, Governors and Judges, 447-
Al-Kindi, Governors and Judges, 446. 3¢ Al-Kindi, Governors and Judges, 449.

Ahmed el- Shamsy, The Canonization of Islamic Law: a Social
and Tntallertizal Hictarv Cambridee 2013, ISAM 224439
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THE MIHNA OF 218 A.H./833 A.D. REVISITED: AN EMPIRICAL STUDY

JoHN A. NAWAS

UNIVERSITY OF UTRECHT

greater intellectual and social infl

Exhaustive biographical information from numerous chronicles has been found for twenty-eight of
the forty-four men, known by name, who were interrogated on order of al-Ma’miin in the mihna.
Comparable information was obtained for fifty-six randomly selected men used as a control group.
The findings indicate that al-Ma>min chose to focus on the interrogees, first, on account of their

and, second, to make of them an example to all tra-

ditionists, with the aim of censoring the hadith enterprise. This interpretation supports the hypothesis
which explains the mifna as a design on the part of al-Ma’miin to secure for the caliphal institution
full control over religious matters. An alternative hypothesis which explains the mifina as an attempt

by the caliph to quell opposition is cast into further doubt, in that there was no predominance of
(Arab-) Khurasanians within the ranks of the opposition, as this hypothesis states.

AS ONE OF A SEEMINGLY interminable series of pa-
pers written in the last hundred years in search of ex-
plaining the mihna, it is fitting to introduce this article!
by recalling Thomas Kuhn's thesis about the manner in
which ideas change and evolve.2 No matter how defec-
tive, tattered, and vehement the attack on it is, Kuhn
wrote, an explanation, a theory, a supposition, an idea
will retain a permanence that will outlive the eloquence
and logic of its critics; it will die away only when an
alternative comes along, one that explaing better, pre-
dicts more accurately, and encompasses a wider range of
diverse facts in total harmony. We can scarcely aspire
to such an ultimate stage, but in the 1970s, explanations
of the mikna have undergone what Kuhn calls a “para-
digm shift,” an intermediate and decisive phase in the
natural evolution of ideas. This shift, and the sig-
nificance to it of the results of the investigation being
reported in this article will be described shortly. First,
however, a few words about the mihna itself, a phe-
nomenon that—though now over a millennium old, and
a single event in the twenty-years-long reign of the man
who ordered it—continues to puzzle researchers and en-
gage their attention.?

¥ This research was supported by the Netherlands Organiza-
tion for Scientific Research (NWQ). I am grateful to Prof.
Richard W, Bulliet for the valuable suggestions he made on an
carlier draft, The responsibility for the content of the paper is,
of course, fully my own.

2T, S. Kuhn, The Structure of Scientific Revolutions (Chi-
cago: Univ. of Chicago Press, 1962).

3 For a general overview see, Encyclopaedia of Islam, new
ed. (EI?), s.v. (Martin Hinds). A monographic treatment of the

The name of the seventh Abbasid caliph al-Ma’miin
(r. 198—218/813—833) has become synonymous with the
mihna, “inquisition,” which in 218/833, just four months
before his sudden death, the caliph ordered his gover-
nor of Baghdad, Ishdq b. Ibrahim, to initiate. Of the vari-
ous reasons for this lasting link between al-Ma’miin and
the mikna, the following are of signal importance. 1) An
order which essentially aimed at forcing compliance with
a particular doctrinal issue runs counter to all that is
known about al-Ma>miin—his breadth of intellectual ho-
rizon, commitment to the path of reason, patronage of
wide-ranging and open debates, dedication to infusing
Islamic scholarship and modes of thought with alien
ideas and novel outlooks on the world. 2) The mihna had
no precedent in Islam, al-Ma”min barred no means for
implementing it, and the number of men subjected to
it ran into the hundreds. 3) The mihna stood in violation
of the letter and spirit of the Qur’an.* 4) As though this
infringement on the Qur’an were not enough, the caliph
saw fit to make its status the touchstone of the inquisi-
tion, requiring the interrogees to acquiesce in the doctrine
that the Book was a created object (the khalq ai-quran).

For some seven decades beginning with the first
extensive and serious study of the mihna by Patton in
18977 explanations—more accurately, explanatory hy-
potheses—have focused on some variation or other of a

subject is Fahmi Jad“an, Al-Mikna: Bahth fi jadaliyyat al-dini
wa al-siyast fi al-islam (‘Amman: Dar al-shuriq li-al-nashr wa
al-tawzi®, 1989). )

4 See, for instance, Qurlan 2:256: “la ikrdha fi al-din ...
meaning “no compulsion in religion.”

5 Walter M. Patton, Ahmed ibn Hanbal and the Mikna (Lei-
den: E. 1. Brill, 1897).
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Mu“tazilite/Shicite theme. Proponents of this perspec-
tive would have us believe that what drove al-Ma’min to
write this extraordinary chapter in the history of Islam
was his need to gain the approbation of Mu“tazilites and
ShiCites, by expressing support for their views. This out-
look, extensively discussed by Gabrieli and Sourdel®
leaves the impression that al-Ma’miin was a naive senti-
mentalist, a view that Tuns counter to the overwhelming
consensus that he was, rather, a very shrewd, realistic,
foresighted politician, if not an outright “Machiavellian,”
as al-Diiri thinks he was.” It is true that al-Ma>miin ap-
preciated the Mu“tazilites’ openness to unfamiliar per-
spectives and ideas, but some of their tenets did not sit
well with him, and al-Ma’mun’s circle of intimate intel-
lectual companions included both Mutazilite thinkers
and strong anti-MuCtazilites as well.? It is also true that the
caliph did have a soft spot for “All b. Abi Talib, son-in-
law of the Prophet, and was partial to the “Alids and their
followers, the shi‘ar “All (“pattisans of ©Ali,” hence
Shiism), but this does not justify the inferential jump that
the mihna was a consequence. Only when proponents of
the MuCtazilism/Shi“ism explanation are able to meet two
essential requirements can their views be taken seriously.
First, they have to spell out those elements which trans-
cend or cut across the heterogeneity of the vague, clash-
ing, directionless strands of ideas-in-the-making which is
all that Shi®ism/Mutazilism of the time had. Second, they
must identify the causal bond between this rhapsody and
al-Ma’mifin’s issuance of the mikna order.

The MuCtazilite/Shicite genre of hypotheses has lost
ground in the last twenty years in two ways. Central to
the first is the idea that, in carrying out the mihna, al-
Mz miin was basically setting his sights on the future,
aiming to secure for the caliphal institution a universal
and unquestioned authority on all matters, secular and sa-
cred, a status that was in force during the Umayyad pe-
riod and was especially characteristic of the founders of
Islam but had since vanished. Allowing for variations in

5 Francesco Gabrieli, Al-Ma’miin e ghi “Alidi (Leipzig: Verlag
Eduard Pfeiffer, 1929). Dominique Sourdel, “La politique re-
ligieuse du calife “abbaside al-Ma’mun,” Revue des études islam-
igues 30 (1962): 27-48.

7 ¢Abd al-“Aziz al-Did, aI~‘A,sf— al-“Abbasi al-awwal (Beirut:
Dir al-tali‘a li-al-tiba“a wa al-nashr, 1988%), 173.

8 Josef van Ess, “Dirar ibn ‘Amr und die ‘Cahmiya’: Biogra-
phie einer vergessenen Schule,” Der Islam 43 (1967): 241-79;
44 (1968): 1-70, 318-20, in particular, pp. 30ff. John A. Na-
was, “A Reexamination of Three Current Explanations for al-
Ma’mun’s Introduction of the Mihna,” International Journal of
Middle East Studies 26 (1994): 615-29, especially pp. 616-17.

details and accents, this hypothesis was championed by
Tilman Nagel and by Crone and Hinds, and it continues
to gain support.® The second explanatory perspective,
adopted by Ira Lapidus and Wilferd Madelung, albeit in
somewhat differing versions, regards the milina as a mea-
sure al-Ma miin had taken to quell festering resentments
and ongoing opposition to his regime by several group-
ings and factions in which a Khurasanian background is
quite prominent.'®

The work of Lapidus signals two breaks with past
tradition, one in content, the other in the direction of
researching the mihna. His alternative explanatory hy-
pothesis, just sketched and to which we shall return later,
has already opened up a new avenue of inquiry and de-
bate. No less important is the course he has taken, leading
us away from the well-trodden path of probing the mo-
tives and external influences which may have induced the
caliph to order the inquisition. Instead, Lapidus turned
the focus to characteristics of the men whom al-Ma’min
happened to single out for inquisition. In his recent call
for a systematic, in-depth, scrutiny of biographical en-
tries on the interrogees, van Ess, too, is of the opinion
that clues to whatever al-Ma>miin sought to accomplish
may well be found in the men whom al-Ma miin surely
did not pick at random."!

The study reported in this article derives from the
outlook of Lapidus and van Ess, but the method and
procedures of its execution owe their logic to a direc-
tion in historical research that is firmly embedded in
an empirical, social-scientific approach, which gives fac-
tual data priority over impressionistic constructions. The
results of our investigation will have direct bearing on
our postulated “paradigm shift,” and on the “Khurasa-
nian connection” and “caliphal authority” hypotheses,

® Tilman Nagel, Rechtleitung und Kalifat: Versuch iiber eine
Grundfrage der islamischen Geschichte, Studien zum Minder-
heitenproblem im Islam, 2 (Bonn: Selbstverlag des Orientali-
schen Seminars der Universitit, 1974). Patricia Crone and Martin
Hinds, God's Caliph: Religious Authority in the First Centuries
of Islam (Cambridge: Cambridge Univ. Press, 1986). Nawas,
“Reexamination.”

10 fra M. Lapidus, “The Separation of State and Religion in
the Development of Early Islamic Society,” International Jour-
nal of Middle East Studies 6 (1975): 363-85. Wilferd Made-
lung, “The Vigilante Movement of Sahlb. Salama al-Khurasani
and the Origins of Hanbalism Reconsidered,” Journal of Tirk-
ish Studies (Fahir Iz Festschrift, 1) 14 (1990): 331-37.

1 Josef van Ess, Theologie und Gesellschaft im 2. und 3.
Jahrhundert Hidschra (Berlin: Walter de Gruyter, 1992), 3:448,
n. 28.
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THE MIHNA OF 218 A.H./833 A.D. REVISITED: AN EMPIRICAL STUDY

JoHN A. NAWAS

UNIVERSITY OF UTRECHT

Exhaustive biographical information from numerous chronicles has been found for twenty-eight of
the forty-four men, known by name, who were interrogated on order of at-Ma’min in the mifina.
Comparable information was obtained for fifty-six randomly selected men used as a control group.

The findings indicate that al-Ma’miin chose to focus on the interrogees, first, on account of their

greater intellectual eminence and social influence and, second, to make of them an example to all tra-

ditionists, with the aim of censoring the hadith enterprise. This interpretation supports the hypothesis

which explains the mihna as a design on the part of al-Ma’miin to secure for the caliphal institution

full control over religious matters. An alternative hypothesis which explains the mifna as an attempt
by the caliph to quell opposition is cast into further doubt, in that there was no predominance of
{Arab-) Khurasanians within the ranks of the opposition, as this hypothesis states.

AS ONE OF A SEEMINGLY interminable series of pa-
pers written in the last hundred years in search of ex-
plaining the mihna, it is fitting to introduce this article'
by recalling Thomas Kuhn’s thesis about the manner in
which ideas change and evolve.? No matter how defec-
tive, tattered, and vehement the attack on it is, Kuhn
wrote, an explanation, a theory, a supposition, an idea
will retain a permanence that will outlive the eloquence
and logic of its critics; it will die away only when an
alternative comes along, one that explains better, pre-
dicts more accurately, and encompasses a wider range of
diverse facts in total harmony. We can scarcely aspire
to such an ultimate stage, but in the 1970s, explanations
of the mihna have undergone what Kuhn calls a “para-
digm shift,” an intermediate and decisive phase in the
natural evolution of ideas. This shift, and the sig-
nificance to it of the results of the investigation being
reported in this article will be described shortly. First,
however, a few words about the mihna itself, a phe-
nomenon that—though now over a millennium old, and
a single event in the twenty-years-long reign of the man
who ordered it—continues to puzzle researchers and en-
gage their attention.?

! This research was supported by the Netherlands Organiza-
tion for Scientific Research (NWO). I am grateful to Prof.
Richard W. Bulliet for the valuable suggestions he made on an
earlier draft. The responsibility for the content of the paper is,
of course, fully my own.

2T S. Kuhn, The Structure of Scientific Revolutions (Chi-
cago: Univ. of Chicago Press, 1962).

3 For a general overview see, Encyclopaedia of Islam, new
ed. (EI2), s.v. (Martin Hinds). A monographic treatment of the
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The name of the seventh Abbasid caliph al-Ma’mtn
(r. 198-218/813-833) has become synonymous with the
mihna, “inquisition,” which in 218/833, just four months
before his sudden death, the caliph ordered his gover-
nor of Baghdad, Ishdq b. Ibrahim, to initiate. Of the vari-
ous reasons for this lasting link between al-Ma’mun and
the mihna, the following are of signal importance. 1) An
order which essentially aimed at forcing compliance with
a particular doctrinal issue runs counter to all that is
known about al-Ma’miin—his breadth of intellectual ho-
rizon, commitment to the path of reason, patronage of
wide-ranging and open debates, dedication to infusing
Islamic scholarship and modes of thought with alien
ideas and novel outlooks on the world. 2) The mihna had
no precedent in Islam, al-Ma’miin barred no means for
implementing it, and the number of men subjected to
it ran into the hundreds. 3) The mikna stood in vielation
of the letter and spirit of the Qur’an.* 4) As though this
infringement on the Qur’an were not enough, the caliph
saw fit to make its status the touchstone of the inquisi-
tion, requiring the interrogees to acquiesce in the doctrine
that the Book was a created object (the khalg al-qur’an).

For some seven decades beginning with the first
extensive and serious study of the mihna by Patton in
18975 explanations—more accurately, explanatory hy-
potheses—have focused on some variation or other of a

subject is Fahmi Jad“an, Al-Mihna: Bahth fi jadaliyyat al-dini
wa al-siydsi f al-islam (“Amman: Dar al-shurtiq li-al-nashr wa
al-tawzi, 1989).

4 See, for instance, Qur’an 2:256: “1a ikraha fi al-din. ..
meaning “‘ne compulsion in religion.”

5 Walter M. Patton, Ahmed ibn Hanbal and the Mihna (Lei-
den: E. J. Brill, 1897).
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THE ORIGINS OF THE CONTROVERSY
CONCERNING THE CREATION OF THE KORAN

BY

WILFERD MADELUNG
(The University of Chicago)

Wie das Wort so wichtig dort war,
Weil es ein gesprochen Wort war.
(GoETHE, West-Gstiicher Divan).

Ever since the end of the great Trial (mikna) instituted by the
Caliph al-Ma’miin in support of his dogma of the creation of the Koran,
the thesis that the Koran is “the speech of God, uncreated (kaldm
Allah gayr mahliag)” has been a firmly established part of the Sunnite
creed. The interpretation of the formula, however, always provoked
much discussion and controversy among the Sunnite schools of theolo-
gy, and there were those, Mu‘tazilites and others, who continued to
defend the opposite thesis, that the Koran is created. The nature of
the Koran thus has remained one of the most widely discussed questions
in Muslim theology.

While this discussion from the time of the mihna on is well document-
ed in the extant religious literature and can be thoroughly analyzed
a8 to its underlying motivations and ramifications within the theo-
logical systems of the various schools, the examination of the origing
of the controversy and its development until the mikna is severely
hampered by the lack of contemporary sources and the reticence and
often ambiguity of later reports. The later sources contain but little
information which definitely refers to the age preceding the mihna
by ‘more than two or three decades, It has been argued with good
reason that most of the views and arguments attacked in the tradition-
alist works of the 3rd/9th century entitled “refutations of the Gahm-
iyya”, as the first asserters of the creation of the Koran were called,
belonged ‘to some theologians flourishing in the last quarter of the
2nd/8th 'century, i.e. the time immediately preceding the mihna,

and later,* Did then the public debate about the nature of the Koran~

1 W. M. Warr, *“Early disoussions abont the Qur'an”, in MW XL (1850), pp. 201.;
W, MADxLURG, Der Imam ol-Qdsim ibn Ibrihim, PP 24 e T
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begin only toward the end of the 2nd/8th century ? This can hardly
be maintained in view of the definite, even though scanty, reports
attributing certain positions in the conflict to earlier scholars. The
relative lack of interest in the debate preceding this period may,
however, indicate that the controversy thenm reached a new stage
which made much of the earlier debate appear irrelevant.

As the first asserters of the creation of the Koran the sources usually
name al-Ga‘'d b. Dirham, who was executed for his heretical views
in the last years of the reign of the Umayyad caliph Hi$am (d. 125/
743),! and al-Gahm b. Safwén, who was killed in the year 128745
as a participant in the rebellion of al-Harit b. Surayg in Hurdsan.:
Concerning the heretical views of al-Ga‘d, Abii Sa‘id al-Darimi (d. 282/
896) and Ab@ Bakr al-Hallal (d. 311/923) relate a report with a full
chain of transmitters according to which Halid al-Qasri, the governor
of Iraq, slaughtered him in public on the day of the Feast of Sacrifices
accusing him of having asserted that “God has not taken Abraham
as his friend, nor has he spoken to Moses”.2 While the report has a
somewhat legendary coloring and may not be completely reliable,
the heretical statement with which it charges al-Ga‘d deserves a closer
examination. Its meaning and connection with the doctrine of the
creation of the Koran is clarified by the reports of Ahmad b. Hanbal

1 On al-Ga'd, of. G. VaIpa, art. “Ibn Dirham”, in E.[.2; Hilid Ar-‘Asati, Gahm b.
Safwdn wa-makanatuhi fi U-fikr al-Islams, Bagdad 1965, pp. 4THf.

2 On al-Cahm of. W. M. Warr, art. "lﬂahm b. Safwan”, in E.I.2; sL-"Asati, ap. cit,
According to Ibn Qutayba, however, the extremist Si‘ite Bayin b. Sam‘in was the first
to assert that the Koran was created (‘uyin al-ahbdr, Dar al-Kutub ed., IT 148; ta’wil
muptalif al-hadit, Cairo 1326, p.'87). Later vources like Ibn al-Atir (al-Kdmil, ed. Thorn-
berg, VII 49) claim that al-Gahm took the doctrine from al-Ga'd, and the latter took it
from Bay@n, who in turn received it from Talit, the nephew and son-in-law of the Jew
Labid b. al-A'sam, who had applied sorcery against the Prophet. Labid had maintained
that the Tora was ereated, and Taliit, who was a Manichaean (2indiq), wrote the first
book about it. This chain of transmission of the heresy obvicusly is purely fictitious.
None of the sources whioh report about Bayin’s view in detail mention his having
asserted the creation of the Koran. His anthropomorphistic doctrine is, as al-*Asali
has pointed out, diametrically opposed to the rationalist theology ascribed to al-Ga'd
(on Bay#@n of. M. G.S. Hopnesox, art. “Bayin b. Sam‘an al-Tamimi”, in F.1.2; AL-
‘Asavi, Gahm, pp. 39-47). Ibn Qutayba's statement may rest on a confusion of al-Ga‘d
with Bay&n, since both were executed by Hilid al-Qasri as heretics, ' '

3 Al-Darimi, al-radd ‘ald l-(iahmiyya, ed. G. Vitestam, pp. 4, 100; Abi Bakr al-
Hallal, al-musnad min masa'il Abi*Abd Allah Akmad b. Hanbal, ms. Brit. Mus., Or. 2675,

“fol. 147v., ‘where the order of the two statements of al-Ga'd is ‘reversed. ‘Al-Hallal's

chain of transmitters of the report includea Ahmad b. Hanbal. A telative of one of the
transmitters claimed that al-Ga‘d was the father or grandfather of al-Gshm b. Safwin.
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' AHMAD IBN HANBAL:
THE SAINT-SCHOLAR OF BAGHDAD

Ziavr Haque

Ahmad ibn Hanbal (164—241/780—855), the great Traditionist
(Muhaddith) of Baghdad, the founder of Hanbali School (madhhab)
of Islamic jurisprudence (Figh) has aptly been called by the famou_s
historian of Baghdad, Abu Bakr Ahmad ibn ‘Ali al-Khatib al-Baghdadi
(d. 463/1070) as “the leader (imam) of the Muhaddithiin, helper
of religion (dfn), defender of the early normative social conduct
(Sunna) and endurer of suffering in the Inquisition (Mihna).”*
The life and character of Ibn Hanbal essentially reflect the socia
decadence and moral chaos into which the ‘Abbasid society of the
early third century Hijra had fallen. The political and economic
malaise, and the theological-philosophical schisms, and social
suppression of the general masses had deepened the hiatus between
the ruler and the ruled and had increased dangers of foreign attacks
on the Muslim community riven with political and ideological
disunity.

Ibn Hanbal’s fame in reality rests on his heroic struggle against
the false religio-political dogmas of the autocratic ‘Abbasid caliphs,
the dogmas which were neither based on the Qur’an nor on the
Ahadith of the holy Prophet.

He did not submit to the coercion of the oppressors, but
boldly stuck to his conviction that the Qur’an is the revelation of
the divine word to mankind: ‘a spring from which the servants of
God draw inspiration’.

He was a great scholar, a Traditionist, and a great man of
high moral qualities. He lived like ordinary and common people,
living with them and sharing their woes and weals, pains and
sufferings.

In this article we shall discuss his life and character, the nature
of Mihna (Inquisition) to which he was subjected by the‘Abbasid
rulers; his theological views of the Creation of the Qur’an (Khalg
al-Qur’an) and his political stand-point vis-d-vis the autocratic rule
of the ‘Abbasids will also be examined. We shall also try to analyse
his general beliefs in the context of dialectical theology and social
relations of his contemporary society. The early Muhaddithiin who
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MIHNA

“Mihna” is the Arabic term for a test or a trial. In its most
common historical usage, Mihna refers to the inquisition
launched by the seventh Abbasid caliph, al-Ma’mun (r.
813-833) toward the end of his reign to enforce the doctrine
of the createdness of the Qur’an, The Mihna has loomed
large in the way medieval historians represented the reign
and the legacy of al-Ma’mun, and modern scholars have often
seen the Mihna and its eventual failure as a major episode in
the religious and political history of the first centuries of Islam.

History

In 833, while at Ragqa in northern Mesopotamia, al-Ma’mun
wrote to his governor of Baghdad, ordering him to examine
the views held by his judges and the scholars of hadith
regarding the Qur’an. The caliph believed that, contrary to
what “ignorant” people thought, the Qur’an was not eter-
nally existent—for this was an attribute that belonged only to
God—but created by Him, and that this was how God
Himself had spoken of it. Therefore, al-Ma’mun believed,
supposing the Qur’an to be uncreated and eternal threatened
to compromise the unity (¢gwhid) of God, and thus to under-
mine the very foundations of religion. As he lamented in his
letters to his governor, most people were too ignorant of the
reality of religion to hold sound beliefs about it, and yet
they—and the demagogues who aspired to their leadership—
claimed to be the most assiduous followers of Muhammad’s
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normative example, the hadith. As one entrusted with knowl-
edge, and with the obligation to uphold “God’s right[s],” al-
Ma’mun wanted therefore to see to it that false beliefs about
the Qur’an were rectified,

Most of those who were examined on the question of the
Qur’an’s createdness—by al-Ma’mun’s governor of Baghdad,
by the caliph himself, or by his officials in the provinces—
ended up declaring their adherence to the caliphal position.
The most famous dissenter, however, was the noted hadith
scholar of Baghdad, Ahmad ibn Hanbal (d. 855). He, along-
side another recalcitrant scholar, was sent to al-Ma’mun’s
military camp in Tarsus to be interrogated, but the caliph
died before he could attend to the matter and Ibn Hanbal was
returned to Baghdad. This, however, was only the begin-
ning of the Mihna, and of Tbn Hanbal’s long and much-
celebrated ordeal.

In the history of Islamic theology, the doctrine of the
uncreatedness of the Quran (khaly 4l-Quran) is associated
primarily with the rationalist Mu‘tazila school. However,
several other theologians also held this position. These theo-
logians have often been characterized in Islamic heresiography
as the “Jahmiyya,” for their putative association with doc-
trines held by an early and much-maligned fignre named
Jahm b. Safwan (d. 745). Al-Ma’mun himself was not a
Mu‘tazili, for he did not share the Mu‘tazila’s characteristic
doctrine of free will, but he agreed with them on the createdness
of the Qur’an, Already in 827, the caliph had publicly de-
clared his support for this doctrine, though it was only in 833
that he went on to institute the Mihna.

On his deathbed, al-Ma’mun left instructions that his
successor, Abu Ishaq al-Mu‘tasim (r. 833-842), continue to
uphold his position on the Quran. During the latter’s reign,
Ibn Hanbal was interrogated and flogged for refusing to
accept the Qurian’s createdness. A central figure during the
Mihna years was the Mu‘tazili chief judge, Ahmad Ibn Abi
Duw’ad (d. 854), who is represented in Sunni historiography as
being far more anxious to continue the Inquisition than the
caliphal successors of al-Ma’mun themselves might have
been. Later historians also lay much of the responsibility for
the flogging of Ibn Hanbal on Ibn Abi Dw’ad. For his part,
Ibn Hanbal is reported to have remained steadfast despite the
flogging, after which he was released and left alone by the
prosecutors of the Mihna. His release is usually explained in

- Sunni historiography as being due to fears of popular com-

motion against his persecution, though some (largely unfa-
vorable) sources claim the real reason for it to have been that
he too had eventually capitulated to the authorities. This,
however, seetns unlikely, in view of the severity with which
Ibn Hanbal himself later treated many of those who had
acknowledged the doctrine of the Qur’an’s createdness dur-
ing the Mihna.

The Inquisition continued under al-Mu‘tasim’s successor,
al-Wathiq (r. 842-847), who appears to have pursued it
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TIMBUKTU

During the early medieval period, Timbukean was a seasonal
camp of Berber nomadic tribes as they took their livestock to
the Niger River during the dry season. It became a semi-
permanent settlement in the twelfth century. By the fifteenth
century, the settlement had become one of the most famous
intellectual and commercial cities of the African continent.
Salt and gold were among the precious products sought after
in Timbuktu. Merchants and scholars from North Africa
visited or settded in there during the second half of the
fourteenth century. A number of universities were estab-
lished in Timbuktu from the fifteenth century onwards.
Notable among them are the following: Sankore, which was
established by Sanhaja Berbers; Djingerey Bey; and the Ora-
tory of Sidi Yahya. Their course offerings included the study
of the Qur’an, the hadith, law, theology, rhetoric, logic,
prosody, and Arabic grammar. The universities of Timbuktu
maintained close contact with other universities in North
Aftica and Egypt. They offered the same topics and recog-
nized each other’s degrees.

The two major sources of the political history of the
medieval Western Sudan are the T2’rikh al-Sudan (History of
the Black people) and. the Tw'rikh al-Farzash (History of the
researcher )} were written by Timbuktu scholars: ‘Abd al-
Rahman al-Sa‘di and Mahmud Ka‘d, respectively. During
the 1990s, the al-Furgan Islamic Heritage Foundation pub-
lished catalogues of thousands of manuscripts in Arabic or
Ajami located in the libraries and private collections of
Timbukou. These manuseripts include scholatly works and
other documents, providing crucial information on the relig-
ious social, economic, and political history of the region.

See also Africa, Islam in; Kunti, Mukhtar al-.
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The city of Touba is located in the region of Dicurbel in
Senegal, West Africa. It is the second largest city in Senegal
and (in 2001) had approximately one quarter of a million
inhabitants. The city was established in 1887 by Ahmad
Bamba, the founder of the Muridiyya (Mouride) brotherhood
(taviga), as the headquarters for his new brotherhood. Accord-
ing to tradition, the location was revealed to him by the angel
Gabriel while he was seated praying. The French, fearful of
an uprising against their regime, did not permit Ahmad
Bamba to live in Touba but he continued to see itas a holy site
and the center of his brotherhood. Succeeding caliphs would
either live in Touba or have a principal home there.

Before his death in 1927 Ahmad Bamba began the con-
struction of the great mosque in Touba, which is today the
largest mosque in Senegal. The founder’s mausoleum is in
Touba as are several religious and Arabic schools, libraries,
historical sites, and tombs of other Muridiyya leaders. The
city is home to the annual Muridiyya festival, the Magal. The
date of the Magal marks the exile of Ahmad Bamba to Gabon,
symbolizing his suffering and resistance to the French colo-
nial authorities. Hundreds of thousands of disciples make the
pilgrimage every year to pray at the founder’s tomb and to
celebrate theit religion. Especially during the immediate pre-
and post-independence periods, when Muriddiyya caliphs
played a large role in the political process of Senegal, Touba
was a major seat of political as well as religious power.

See also Africa, Islam in; Bamba, Ahmad; Tariqa.
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TRADITIONALISM

The term traditionalism is commonly used to describe the
early Islamic movement that coalesced around the ideas of
Ahmad Tbn Hanbal (d. 855) during the mibna (inquisition, c.
833~847). Traditionalism indicates the loose configuration of
scholars who rejected the rationalist interpretation of Islamic
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Atatirk'in en cok kullandigr sézcikk "medeniyet" olmustur. Medeniyet,
medenilesmek Atatiirkgii diigiincenin harcket noktasidir. 1924'te su sozleriyle
medeniyet gergefini ortaya koymaktadir:

"Medeniyet, cumhuriyeti yiikseltecektir. Tirk inkilabi medeniyet
diinyasinda layik oldagumuz mevkii temin edecektir.”

Atatiirkeii siyasal diisiinceye hakim olan tez, medeni ve laik bir toplum olmaktr.
Tiirk Milletinin Atatirk'iin 6nderliginde gergeklestirdigi Ttrk Inkilabinin temel
ilkelerinden birisi de laikliktir. Bu ilke Tirk Inkilabm olusturan kokli
degisikliklerin gogunda ctkisini gosterir. Atatiirkgiitilk, fizik 6tesi hususlar icin
dini temel vazifesi olan ve kul ile Allah'1 birbirine baglamaya iligkin esaslarini ve
ibadet sekillerini oldupu gibi kabul etmektedir. Atatiirkciililkte taassupsuzluk,
samimiyetle nygulanmasi éngdriilen bir kavramdir. Vicdan ve din hirriyetleri
Atatiirkciiligiin temelindeki hiirriyetierdir. Her kisi istedigi dinin gerckleri
yapmak veya uygulamakta serbesttir’. Laiklik devrimizin ihtiyaclarindan dogma
.bir mechuriyettir. ’

Atatiirk'e gére, acilarumizin bas nedeni diinya gidisine yabanci kahgimizdir. Bu
sebeple milleti en kisa yoldan medeniyetin nimetlerine kavusturmak gerekiyordu.
Inkilaplarin ana ilkesi budur. O, 1923'te inkilap ahlakim dile getiren politikay1 su
sekilde cizivordu:

" Arkadaslar! Bundan sonra pek mithim zaferlere ulasacagiz. Fakat bun
zaferler stingi zaferleri degil, iktisat ve ilim zaferleri olacaktir."

Tiirk Inkilabinin medeniyetciligi, yapt degisikligidir. Mesrutiyetten kalma bitiin
bocalamalarn, kararsizhiklar bir tarafa itip, yeni ufukiara yonelmektir. Combmriyet
de bu vyonelisten dogmustur. Milli devletin siyasal ve sosyal gergeklerini
kapsadig1 i¢in, koklerini Tiirk Inkilabimm en derinlerinden aldiBr igin Snemli ve
anlamli bir asamadir. Cumhurivetcilik, Milliyetgilik, Devletcilik, Laiklik,
Halkeilik, Inkalapeilik ilkelerinin igigmda yaprlan inkilaplar, Tirk Milletinin
tamamen veni bir yapiya ulasmasin saglamistir. Atatiirkctilik askeri, sivasi,
ekonomik, sosyal yonleri olan inkilaplar dizisidir. ’

# Atatiirk Dilglincesinde Din ve Laiklik, Ankara, 1999, 5.38.
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Me'min’la birlikte Abbasi devlet politikasinda énemli degisiklikler olmugtur.
Abbasiler cesitli yoneliglere farkli diisiince ve hedeflere sahip siyasi ve dini
giiglerin birlikte gergeklestirdikleri kesin bir ihtilal sonucu iktidara geldiklerinden
héikimiyetlerinin bastangicindan itibaren kendilerini destekleyecek genig bir Islami
temele dayanma zorunlulugu duymuglardir. Me’min’a kadar olan ilk AbbAsi
halifeleri cesitli siyasi ve dini muhéliflerine karst varliklarmi korumak,
hékimiyetin ellerinde kalmasin saglamak ve 6zellikle Hz. Ali Evladina gegmesine
mani olmak icin hadis alimlerinden ve fukahddan birgoklariyla siki bir iliski
kurmaya ve onlarnt yanlarmna gekmeye calismmglardir.! Bunun vaninda etkin
nitfuzlan olan Mu’tezile Alimlerinden de istifade cihetine gitmigler,” bilhassa
Halife Mansiir Abbasi devietine Mu’tezile destefini saglayabilmek igin bityiik
caba sarfetmistir.?

Mu'tezile Alimlerinin  fmémet (Hilafet, Devlet Bagkanhg) konusundaki
diistincelerinin Gulat ve Imamiyye Sia’simn pifuzlanm kirmada ve onlarin
goriigleri kargisinda Abbésilere bityiik faydalan olmugtur. Mu’tezile’den birgoklan
ImAmet’in nass yoluyla Hz. Ali Evladina ait oldugu goriisiine kars giktiklars gibi
Sia’min “Ismet” sifatina yani imamlann davraniglaninda ve sdzlerinde masum
olduklan, hata islemelerinin caiz olmadip1 goriigine de karsi gikarak iiminetin
kendi imamum hiir bir gekilde segebilecegini savunmuglardir. Aym zamanda
Maniviyye, Dehriyye ve difer zindiklik? hareketleri karsisinda Islim’ midafaa
etmislerdir.”

1 Faruk Omer, “Mevki’l-Mu’tezileti’s-siyasi mine’-Abbasiyyin (132-193/750-809) », Mecelleni 'I-
AXlGm, Bagdat 1968. 57-39. Ayrica bkz. Bemard Lewis, Tarite Araplar, tre. HL.D. Yildiz, {stanbul
1979, 102.

2 Fariik Omer., “Mevkif...”, 68.

3 Muhammed Ammira. Mu tezile ve Devrim, trc.ibrahim Akbaba, Istanbul 1988, 147. Manslr’dan
itibaren Me'mim’a kadar Abbisi Halifelerinin Mu’tezile alimleriyle iliskileri hakkinda bkz. Fehmi
Ced’an, el-Mikne: Bahsiin fi cedeliyyeti 'd-dini ve's-siydsi fi I-fsldm, Amman 1989, 47-102 vd..

4 Zindiklik (zendaka), bunlann ianglan Islam ilke ve prensiplerinden tamarmiyla uzak olup haramlan
kabul etmeyen, idabt muAsereti alt iist eden, siyasi ve jctimai hayati tehlikeye atan bir anlayiga
dayanir. Zindik kelimesi degisik asirlarda farkli manalar kazanmugtir. Araplar bu kelimeyi Allah’in
varhgim inkar eden veya ortafy bulundugunu kabul eden kimseler icin kullanmglardr. Zindik
kelimesinin kiifriinéi gizleyip mit’min gdrinen kimse i¢in kullamidifi da stylenir. Bu kelime
onceleri davransglarinda Iranlilar taklit eden, abes ve eflenceye dirgkain kimseler igin daha sonralart
Manizm mezhebine girip iki tanri inancm: bemimseyen (ikici, dualist) herkes igin kullambmugtir.
Abbasiler doneminde ise, kelimenin manasi genigletilmis, ulthiyyeti inkar eden ve dinde hafiflik

gosteren herkes igin kullamlnustr. Genig bilgi igin bkz. Hasan Ibrahim Hasan, Isldm Tarihi, tre. 1. -

Yigit-S. Gumag vd., I-VL istanbul 1987, 11, 417-418; Bekir Topaloglu, “Zmdik™,-f4., X1, 558-560;
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INE SURECINDE HANEFILER

Mehmet UMIT*

Bzet
Mihne Siirecinde Hanefiler

Bu galismada, nce Mihne dénemine kadar Hanefilerin halku’l-Kur'an hakkindaki goriisleri incelen-
mektedir. Daha sonra Mihne uygulamalar esnasinda halku’l-Kur'an konusunda birbirinden farki
dilstinen Hanefilerin durumlart ele alinmaktadir. Kur'an‘in yaratilmis oldugunu kabul eden Hanefiler
Mihne siirecinde kadi olarak gérev aldilar. Bu anlayisi kabul etmeyenler, fetva vermekten men edil-
diler. Mihne sonras: dénemde ise, halku’l-Kur'an anlayigini kabui etmeyen Hanefiler kadi olarak g6-
revlendirildiler. Bu anlayisi kabul eden Hanefilerip-kadilik gérevierine atanmalart engellendi.

Anahtar kelimeler: Mihne, halku’l—Kur’énf anefi, kadi.
Abstract
The Hanafites in the Mifina Period

In this article, I will first investigate the Hanafite position vig-a-vis the doctrine of the created na-
ture of the Qur'an (Khalg al-Quran) in the period preceding the Mihna period. Secondly, I will deal
with the different positions of the Hanafite scholars with respect to this doctrine during the Mihna
period. The Hanafite scholars who adopted this doctrine functioned as judge during the Mihna pe-
riod while the others who rejected the same doctrine were not allowed even to give fatwa. In the
period of after the Mihna the Hanafite scholars who didn’t accept the createdness of the Qur'an are
placed as Muslim Judge (Q&di). The nomination of the others who believe it are prevented to the
post of Qadi.

Key words: the Mihna period, the created nature of the Quran, the Hanafites, muslim judge
(Qadi).

*  Yrd. Doc. Dr,, Hitit U. Jlahiyat Fakiiltesi

Hitit Universitesi ilahiyat Fakiitesi Dergisi, 2010/1, ¢. 9, sayi: 17
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who are defective in their belief in the divine unity and who have an
imperfect share in the faith. They are vessels of ignorance, banners
[or milestones, a%dm] of mendaciousness and the tongue of Iblis, who
speaks through his companions and strikes terror into the hearts of his
adversaries, the people of God’s own religion;'®

But by their utterances concerning the Qur’an, these ignorant peo-
ple have enlarged the breach in their religion and the defect in their
trustworthiness; they have made the way easy for the enemy of Islam,
and have confessed perversion of the Qur’anic text and heresy against
their own hearts; they have made known and described God’s work
of creation and His action by that form of description which belongs
to God alone and have compared Him with it, whereas it is only His
creation that is the fitting subject of comparison.'®

The original “test” of the mifina was of a strictly theological nature,
namely the testimony that the Qur’an was a created text, an opin-
ion shared by numerous early sectarian groups including the Mu‘tazila,
Khawargj, most of the Zaydiyya and Murji’a, and many of the Imami
Shi‘a (Rafida).'” Al-Ma’min struggled to “prove” the createdness of
the Qur'an by means of numerous Qur’dnic verses in the first and
third of his letters,'®® although his argument was handicapped by the
absence of any Qur’anic verse in which God explicitly created (kha-
laga) the Qur’an.!® The first group of seven fadith scholars subjected
to the mifma included both Ibn Sa‘d and Ibn Ma‘in, and all of them
are reported to have accepted the doctrine of the created Qur’an
in Ragqga without a struggle.'® This outcome was not the case with

15 Reunfication, 203. This excerpt is taken from the first of al-Ma’miin’s mikna
letters.

1% Reunification, 208. This passage is from the third letter of al-Ma’m@n which
purportedly was read to the second group of scholars that included Ibn Hanbal,
Qutayba b. Sa‘Td, and ‘Alf b. al-Ja‘d.

7 Al-Ash‘arl, Magalat al-Islaimiyyin, 11, 256. Al-Ashari reports another thirteen
opinions in this chapter on pages 256—9. Melchert makes the interesting suggestion
that the Inquisition should be “identified less with the Mu‘tazila than with the
nascent Hanaff school of law” in his article “The Adversaries of Ahimad Ibn Hanbal,”
Arabica XLIV.2 (1997), 239.

% Reungfication, 199-204 and 205-9; see especially pp. 201 and 207-8.

% The closest verb to khalaga in relationship to the “creation” of the Quran is
Ja‘ala found in the verse “vernly We have made it a Qur’an in the Arabic language”
(43:3). Al-Ma’mtn ates this verse in his first and third mikna letters; Reungfication,
201 and 207.

%0 The remaining five men are Abfi Khaythama, ‘Abd al-Rahmin al-Mustamlt
(d. 224/839), Ahmad b. Ibrahim al-Dawraql (d. 246/860), and Isma‘il h. Ab
Mas‘ad (death date unknown). These men are names in al-Ma’miin’s brief second
letter; Reungfication, 204-5; Patton, Ahmed Ibn Hanbal and the Mifna, 64.
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Sirazi (A. Ishaq Ibr.) Kb al-Luma®, Le Caire, 1929, (Luma®).

——, Sarh al-Luma®, éd. A. 1-Magid Turki, 2 vol., (Sarh al-Luma®).

Subki (Tag al-Din), Tabagat al-safi‘iyya al-Kubra, &d. Mahmud M. al-Tanihi et
¢Abd al-Fattih al-Huld, 10 vol., Le Caire, 1964-76, (Subki, Tab.).
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I[BN KULLAB ET LA MIHNA*

PAR

JOSEF VAN ESS
(traduit de I’allemand par Claude GILLIOT)

«Keine eilfertige Weisheit treibt sie zu unzeitiger
Reife.»
(Friedrich Holderlin aus Tibingen, Hyperion)

Avant-propoes de I’auteur

ORSQUE j ai écrit cette étude, j’avals tout juste trente ans, et je
Ln’avais alors rien publié, hormis ma these et quelques recen-
sions. Sur plus d’un point, aujourd’hui, je verrais les choses dif-
féremment. Le chapitre d’introduction, notamment, devrait étre
revu; entre temps, plusieurs bonnes études ont paru sur Parriére-
plan politique de la mihna. En revanche, si ’on excepte mon ami,
le défunt Pere Michel Allard, personne ne s’est occupé depuis de
Ibn Kulldb. Ce que j’ai dit & ce sujet peut donc toujours servir de

* [Ndt: Josef van Ess, «Ibn Kullab und die Mihna», Hellmut Ritter zum 70.
Geburtstag (Pour les soixante-dix ans de H. Ritter), in Oriens, 18-19 (1965-66),
pp. 92-142. Nous avons traduit ce texte, a I'origine pour nos étudiants en doctorat
et nous avons pensé qu’il pourrait &tre utile & un plus large public qui ne lit pas
la langue de Goethe.

Nous remercions Monsieur le Professeur Josef van Ess et la revue Oriens d’avoir
accepté que cet article soit traduit et paraisse ici. Monsieur le Professeur van Ess
a bien voulu relire cette traduction, qu’il soit tout particulierement remercié pour
les remarques qu’il a bien voulu nous faire.

Que la phrase de Hélderlin que nous avons placée en exergue soit un hommage
4 notre éminent collégue qui a la chance de vivre et d’enseigner dans la ville des
«trois amis pasteurs» auxquels la pensée occidentale moderne doit tant!: «Aucune
sagesse hitive ne les fait mérir trop vite» (Il s’agit des Athéniens et de tous les «fils
d’Athenes»!).

Les ajouts du traducteur dans les notes sont signalés commes suit: [...]. Dans
original allemand, les références figurent dans le texte, elles ont été placées ici
dans les notes. Certains passages du texte qui apportent des compléments d’infor-
mation ont été également rejetés en notes. Les sous-titres et la numérotation des
paragraphes sont de nous. Les signes abréviatifs des noms propres arabes sont
ceux de GAS, I, p. XV, sauf Ahmad, abrégé ici: A. L’ahréviation du titre d’un
ouvrage est indiquée entre parenthéses, lors de la premiére mention qui en est
faite].

Arabica, Tome xxxvm, 1990 /g ((fié" Jﬁé}; <. !?3 . 2 23
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WRIGHT, D.S. “ A Study of Religiou Belief in Sixth Form Boys”, in
Research and Studies, No.24, October.(1962)
YEAXLEE, B. Religion and The Growing Mind, Nisbet, London. (1939)

DIPNOTLAR

Bu makale, Ronald Goldman’m “Religious Thinking From Childhood To Adolescence”

(Routledge And Kegan Paul London, Third Edition, 1966) adl: eserinin s.10-32 arasi-

nin gevirisidir..

Bu diisiince dizisiyle mesgul olmak isteyen okuyucu, James (1902, s.379-

Din Psikolojisi hakkindaki herhangi bir standart (;albgmaya bas VL(lrabﬂi’r.s 7429 vee

Hz ]sa tarafindan anlatilan bir 6ykiide gegen hayir sever Samaraly; kendini hi¢ diistin-

mek'sizinhba& dertte veya sikintida olan insanlarn imdadma kosan kimse (Cev).

Eskiden Ingiltere’de bir iist grenime devam etmeyecekleri beklenen 11 yag tizerindeki

gocuklar igin ortadgretim okulu (Cev).

Yapaycilik

Eskiden Ingiltere’de bir tist grenime devam etmeyecekleri beklenen 11 yas iizerindeki

gocuklar i¢in ortadgretim okulu (Cev). :

mgiltqre'de, tniversite 6gretimine hazirlayan ve alti ya da yedi y1l 6gretim siiresi bulu-

nan b.1r ortadgretim kurumudur. Bu okula giris i¢in "11 - arti imtihani ( 11-Plus

Examination) olarak adlandirilan, ingilizce, aritmetik bilgisinin yoklandig1 ve standart-

lagtirilmig zeka testinin uygulandigi bir sinav yapilir.( Bkz. J.F. Cramer - G.S. Browse

Cagdag Egitim, Cev: A Ferhan Oguzkan, s. 260-262, Milli Egitim Basmmevi I'stanbul’
© 1982) (Cev). ’ ’
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Ebi Abdillah Hanbel b. Ishak b. Hanbel’e atfedilen
“Zikrum]‘iihnng,i’l-imam Ahmed b. Hanbel” Adli Eserinin Tanitumy

“zikru Mihneti'l-Imam Ahmed b.Hanbel” adli eser, Mihne uygula-
malarina maruz kalan Ahmed b. Hanbel(241/855)’in amcasimin oglu Hanbel
b. Ishak(273/886)’a isnad edilmektedir. Eserin bir nushast Darii’1-Kiitiibii’ z-
Zahiriyye’de (Mecmua, nr. 43/4, kinei kisim, vr. 90-108) kayitlt olup',
Muhammed Nags tarafindan tabkik edilerek yaymna hazirlanmig ve 1983
yilinda Kahire’de basilmistir.” Eser, nagir'in mukaddimesi ve icindekifer
dahil yiiz on dokuz sahifeden olugmaktadur.

Abbasi halifesi Me’mun(218/833)’un hilafetinin son doneminde
“Kur’an’m mahluk oldugu (halku’l-Kur’an)” fikri devlet politikas1 olarak
benimsenmis ve bu fikir énce ist diizey yoneticiler arasmda daha sonra da
halk katmanlari arasinda devlet giicii kullanilarak benimsetilmeye ¢alisil-
mustir. Halku’l-Kur’an fikrinin devlet politikasi olarak benimsetilmeye ¢ali-
sildig1 dsneme “Mihne donemi” denmektedir.

Mihne déneminde sorgulamaya gerekge olan konu yukarida da bah-
settigimiz gibi “Kur’an’m mahluk olup-olmadig (halkw’l-Kur’an)” tartis-
masidir. Bu tartismada Kur’an’in mahluk oldugunu kabul eden kimseler
oldugu gibi, bu gdriise kars1 gikan ve muhalefet gosteren, bu muhalefeti
nedeniyle bir takim sikintilara maruz kalan kimseler de vardir. Bu ikinci
grup kimselerin baginda da siiphesiz Ahmed b.Hanbel gelmektedir.

Tantimin  yapmaya niyetlendigimiz eser, Ahmed b.Hanbel’in
Mihne dénemi boyunca vyasadiklarmi konu edinmektedir. Ahmed
b.Hanbel’in Mihne hadiselerinde yasadiklart olaylar o dénemin siyasal ve
sosyal yapisinin aydinlifa kavusturulmast agisindan onemli oldugu gibi,
daha sonraki diigiince tarihinin seyrinin nedenlerinin goriilmesi agisindan da
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NOTES

1. Eisenstadt and Schluchter 1998, 10.

2. For theoretical discussions of the religious public sphere and the blurred
boundaries between private and public spheres—see Eickelman, Eisenstadt, and Hoex-
ter in this volume.

3. Hodgson 1974, vol. 2, 119.

4. Calder EI2.

5. See Arjomand 1999 on the relationship between types of political regime
and the use of endowments as instruments of public policy.
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CHAPTER ONE

THE MIHNA (INQUISITION)
AND THE PUBLIC SPHERE

NIMROD HURVITZ

The term public sphere acquired its currency and importance in the framework
of European historiography, which focused on the formation of a bourgeois
society.! However, the concept can take on a more general meaning if we
extend it beyond any specific temporal and geographic features such as the
European bourgeoisie in the modern era. The theoreticians and historians
who coined this term and used it in their writings refer to the public sphere as
a social space in which discursive interactions between large segments of the
public take place. In his exposition of the multiple meanings of the term pub-
lic, Jirgen Habermas has emphasized that aspect of publicity in which the
public functions as the “carrier of public opinion.”? In a study of the French
revolution, Roger Chartier has referred to the public sphere as “a space for
discussion and exchange removed from the sway of state power.”* The shap-
ing of public opinion and autonomy from state influence are issues that need
not be limited to the Furopean experience. They are in fact also relevant to
developments in Islamic societies. The concept of the public sphere can prove
particularly useful in an exposition of the forces that shaped public opinion,
laid the principles of religious discourse, and affected the efforts of scholars to
maintain their intellectual independence.

In this chapter I will touch on these questions by focusing on a period of
crisis that has been named by Muslim historians the mihna (inquisition). The
mihna was initiated by the caliph al-Ma'mun in the year A.H. 218/ A.D. 833.
Al-Ma'mun’s sympathy towards the mutakallimun (scholastic theologians)
moved him to attack their intellectual opponents, the muhaddithun (tradi-
tionists). Using the caliphal role of defender of the true faith of Islam, he
interrogated individual “ulama’ (scholars of religious sciences) with regard to
their theological beliefs. The inquisitorial question touched on the created-
ness of the Qur'an. Each “alim (sing. of “ulama'} was asked if the Qur'an was
created. Those who answered in line with al-Ma'mun and the mutakallimun’s
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Farabi’nin felsefe ile dini, siydset vasitastyla uzlagtirma tegebiisii
sadece saglam inanglarn siyési 6nemi iizerinde i1srarla durmakla kalmaz,
aym zamanda keldm ya da dinin ameli felsefeden ya da 6zellikle siyast
felsefeden ve nihayet genel olarak felsefeden daha agagida yer aldigina
isaret eder. Insan mutlulugunu tanimlamak ve onun varbk gartlarim
- belirlemek dini ilimlerin degil, siyasi felsefenin gorevidir.s5 Fakat eger
mutluluk, tabii ya da ilahi olsun, biitiin varhklarn ve tiim seylerin bil-

e gisi, miisbet ya da felsefi bilgisinden ibaretse, ancak pek az kimse gergek-

‘ten mutlu olabilir. Geri kalan insanlar ibadetleriyle ve ahlaki bakimdan
erdemli olmak suretiyle gercek mutlulufun ancak gok kisa bir manza-
rasm elde ederler. Dindarhik felsefi diigiinceden asagida yer alir.

Farabi, belirli ya da dogus halindeki siyasi bir diizenin savunucusu
degildir. Siilerin, Farabi’nin 6gretilerinde kendi iddialarim: destekli-
yecek baz1 kanitlar bulmus olmalar, hattd Farabi’nin onlarm nazariye
ya da diigiincelerinden bazi kisimlar tasvip etmis olabilecegi pek miim-
kiindiirss. Tartismalar Farabi’nin dikkatini -Eflatun’un siyasi felsefe-
fesine yoneltmis olabilir; fakat onun bu felsefeyi kabul etmesi, onun
gergek felsefe oldugu inancina dayanmaktadir. Farabi’ye gore, yalniz
felsefe, insanin, nazari keméalden ibaret olan son mutluluga ve gergek

gayesine ulagmasimin bir garantisidir.

45 Gazali, ad1 gegen eser, 33, 8-9; Bagdadi, ad1 gegen eser, 1I, 132, Burada Bagdadi bir

Batmi’nin bir digerine sdyledigi gu sézleri nakletmektedir: “Bir filozof iizerinde etkili olursan,
ona simstk: saril, ¢iinkit giivencimiz filozoflardir. Biz ve onlar; peygamberlerin geri’at kitap-

lar1 ve Alemin kidemi hususunda aym fikirdeyiz.”

| Alillhiyat Faiotes: Dorgis, 640, 1979 Anhara,s.

s

HALK-I KUR’AN MESELESI
Raviler, Muhaddisler, Cerh ve Ta’dil Kitaplarina Tesiri*

Abdu’l-Fettdh Ebl Gudde

Ceviren: Miicteba UGUR
Hadis Asistan:

Tarihte “el-Mihne” de denilen “Halk-1 Kur’an” ya da “Lafz” me-
selesi, cerh ve ta’dil kitaplarinda, hadis ricaline, zayif ravilere ait eser-
lerde, tarihi kaynaklarda gokca zikredilmig, sebeplerine inilmig bir
konudur. Zaman gegtikge ifade ettigi ménd ¢ifirmdan gkmg, bilhas-
sa taribi ve mahiyeti asrimiz ilim alemine mechul kalmstir. Bu itibarla
bu miithim meselenin mensei, tarihi seyri hakkinda kisa bilgiler verip
ravilere, muhaddislerle cerh ve ta’dil kitaplarina tesirinden etrafli bir
gekilde bahsetmek yerinde olacaktir.

Halk—1 Kur’an Meselesinin baglangica:

Tarih ve mezhepler tarihi kaynaklarmm ittifakla naklettiklerine
gore Halk-1 Kur’dn meselesinden ilk bahseden Ca’d b. Dirhem, sonra
Cehm b, Safvin’dir. Daha sonralan bu ikisine Bisr b. Giyasi'l-Merist
tabi olmustur!. Ca’d b. Dirhem zindikhk ve ilhad isnadiyle Emevi Dev-
leti’nin sonlarmma dogru 118 (M.736) tarihinde katledilmistir. Cehm b.
Safvan da Héiris b. Sureye ile birlikte Horasin emirlerine isyan ettigin-
den 128 (M. 745) de 6ldiiriilmiistiir. Bisr b. Giyasi’l-Merisiise 218 (M.833)
yihnda takriben 70 yaslarinda iken Bagdat’ta vefat etmigtir. Hifiz
Zehebi Bisr'den bahsederken, “fakih, miitekellim Bisru’l-Merisi 218
yihinda élmiigtiir. Kur’dn—i Kerim’in mahluk oldugu goriigiinii yaymakta

* Terciime, miiellif tarafindan negre hazirlanan, birkag defa basilan (3. bs; Beyrut, 197 2)
Zafer Ahmed el-Usmdni et—Tehdnevi'nin énemli eseri “Kavd'id fi *uliimi’l-Hadis”in 361-380.
sayfalarma eklenen notun ayri basimmdan yapilmigtir, Beyrt? 1972, s. 5-26.

1 Héfiz Lalka i’ nin Serhu’s-Siinne ve Ebii Hatim er—Rdzi’nin er—Red Ale’l-Cehmiyye eser-
lerinde bu husus agik¢a belirtilmigtir. M. Zéhid el-Kevsert, Te’nibu’l-Hatib; Misir 1361 /1942, s.
53, : :
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Die mihno im Kalifat des al-Mu'tagim o

Holger Winkelmann-Liebert (Hamburg)

, Viele Beispiele (...} konnen es bestétigen, dass die Gesetze ﬁbef'die :

Religion, die die Streitigkeiten beilegen sollen, die Menschen mehr aufrei-
zen als bessern, dass sich andere durch sie zu einer schrankenlosen Will-
kiir berechtigt glauben, und dass zudem die Spaltungen nicht aus iiber-
groBem Eifer fiir die Wahrheit (die doch die Quelle der Freundlichkeit
und Sanftmut ist), sondern aus iibergroBer Herrschbegier entstehen. “!
Der Satz, den Baruch de Spinoza in einer Zeit heftiger Auseinander-
setzungen christlicher Konfessionen formulierte,? reicht mit seiner Wahr-
heit iiber die Grenzen des Abendlandes hinaus. Auch die islamische
(eschichte kennt Kampfe nm die Orthodoxie, die rechte Lehre, bei denen
Menschen um des Glaubens Willen gefoltert und getotet wurden. Am
Anfang des 3. Jahrhunderts der islamischen Zeitrechnung versuchte der
Kalif al-Ma’miin, die iiber die Frage der rechtmafiigen Herrschaft iiber
die islamische Gemeinde (uwmma) zerstrittenen Muslime unter einem
neuen Konzept der Herrschaft zu cinen. Verschiedene Entwiirfe iiber die
Fihrung der umma standen nach dem Tod des Propheten Muhammad
zur Diskussion. Die beiden Prinzipien, zwischen denen diese oszillierten,
waren auf der einen Seite das der verwandtschaftlichen Nihe zum Pro-
pheten (nasab), auf der anderen Seite das der frithen Bekehrung zum
Islam und damit der Verdienste um die neue Religion (sabiga).® An dieser
Frage entstanden die Schismen des Islam, deren Extrempositionen die
Sta, die die Fihrung bei den direkten Nachfahren des Propheten sehen
wollte, und die Harigiya, die den besten Muslim an der Spitze haben
wollte, markieren. Al-Ma'miin versuchte diesen Widerstreit der Prinzi-

1) Baruch de Spinoza, Theologisch-politischer Traktat, Hamburg 1994, 308,

2) Zu Leben und Zeit Baruch de Spinozas vergl. Wolfgang BARTUSCHAT, Ba-
ruch de Spinoze, Miinchen 1996.

3) Fir eine eingehende Untersuchung dieser Diskussion vergl. Albrecht
NotH, Friher Islam, in: Ulrich HaarmaNN (Hg.), Geschichie der arabischen Welt,
Miinchen 1987, 3-101, 73ff.
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pien zu lésen, indem er sie zu verbinden gedachte. Der Imam der Recht-
leitung (imam al-huda), wie er sein Ideal vom Kalifen nannte, sollte der
?

. Beste aus der Sippe des Propheten sein (ar-rida min al Muhammad). Zur

Sippe des Propheten gehorten sowohl die Nachfahren ‘Alis, wie auch die
des Abbas. Damit war der verwandtschaftlichen Nahe Rechnung getra-
gen. Und er sollte der Beste sein, d. h., derjenige, tiber dessen religiose In-
tegritit kein Zweifel besteht. Damit war auch diesem Prinzip Rechnung
getragen. Dieser Imam sollte die letzte Instanz bei Streitfragen beziiglich
des Glaubens sein. Kraft seiner spirituellen Autoritit stand er iiber den
Streitereien der umma und vermochte alle Menschen, die sich zum Islam
bekannten, zu integrieren. Weil sich al-Ma’miin in dieser Rolle sah, fithlte
er sich befugt, ,Gesetze iiber die Religion® zu erlassen. Er ordnete kurz
vor seinem Tod im Jahr 218/833 die Priifung fithrender Richter (qadz, Pl
guddat), Rechtsgelehrter (fagih, Pl. fugeha’) und Religionsgelehrter (‘alim,
Pl ‘ulama’) iberihre Haltung zu einem bestimmten religidsen Dogma an,
nidmlich dem von der Erschaffenheit des Koran (faly al-quran). Das hulg
al-qur'an war Bestandteil mutazilitischer Lehre und fiigt sich in die von
der Mu'tazila vertretenen Lehre der absoluten Transzendenz Gottes ein.
Diese absolute Transzendenz ergibt sich aus der Einheit und Einzigkeit
Gottes (tauhid), welche sich wiederum von Muhammad als dem Verkiin-
der der Offenbarung des einen Gottes ableitet. Diesen strengen Mono-
theismus hatte die theologische Denkrichtung, die als Mu‘tazila bekannt
ist, mit griechischer Philosophie angereichert und kam so auf die Not-
wendigkeit einer strengen ontologischen Unterscheidung von Schipfer
(baliq) und Schoptung (mablug). Alles, was irgendwie diesseitig ist, kann
nicht Gott sein und auch nicht die Wesensmerkmale haben, die nur 1Thm
zukommen, z. B. ewig zu sein. Gott riickt so in die Nihe des aristotelischen
unhbewegten Bewegers, der seinen Ort jenseits der duflersten Himmels-
sphire hat.* Ein solcher Gott ist nur noch Prinzip und fiir den Gliubigen
schwer zu fassen. Schwierigkeiten ergeben sich auch mit der Erkldrung
des Koran, in dem von der Hand Gottes oder seinem Thron die Rede ist.
Die Priifung der Gelehrten ging in die Geschichte unter dem Namen
mihne (Prifung) ein. Fir knapp zwei Jahrzehnte behinderte sie die {reie
Entfaltung religioser Ideen im Islam und fithrte zu Verhaftungen, Fol-
terungen und sogar Tod. Der Versuch, die umma unter Zwang zu einen,

*) Wie man als frommer Muslim mit der aristotelischen Philosophie leben
konnte, kann man nachlesen bei Ibn Rudd, Aristoteles opera cum Averrois com-
mentarits, Venedig 1562-74. Zum Verhiltnis von Philosophie und Religion duflert
sich Ibn Ruid mit gewisser intellektueller Arroganz in: K. fasl al-magdal, hg. von
G. ¥ Hourani, Leiden 1959.
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106 CHAPTER THREE

Tahir’s views bear testimony to the recognition that the ruler’s legiti-
macy and an “orthodox” image had both come to be seen as con-
tingent on the patronage of the ‘ulama’ and on conforming to (but
also participating in) the religious tradition they represented. It is not
without irony that Tahir should emphatically have endorsed the schol-
ars’ importance for the ruler during the reign of a caliph who was
to make the most massive effort in ‘Abbasid history to alter the terms
on which the relationship of the ‘ulama’ and the state had come to
be based.””’

1IL.4. The Mihna and its Aftermath

Mr.4.1.

The Mihna instituted by al-Ma’mun in 218/833 to test the belief of
qadis, fuqah@ and muhaddithin on the “createdness” of the Qur’an
was the most dramatic form in which this caliph tried to challenge
the authority of the ‘ulama’, but it was not an isolated event.””® It was
preceded by other, implicit, challenges to the nascent Sunni religious
elite, such as the caliph’s proclamations that the first Umayyad caliph,
Mu‘awiya, was not to be favourably mentioned,'” that “Ali was to
be ranked above all other Companions of the Prophet,* and, of course,
that the Qur’in was the “created” word of God."*! It was this last
mentioned doctrine that the caliph made, six years after he had first

127 That Tahir was able to get away with his views may be because at the time when
the epistie is said to have been written (206/821), al-Ma’miin had not yet embarked on his
confrontation with the ‘ulama’. For what it is worth, we even have a report about al-
Ma’mun’s having greatly appreciated the epistle (Bosworth, “Mirror for Princes”, pp. 29f.).

12 Modern studies on the Mihna include: W.M. Patton, Ahmad ibn Hanbal and the
Mihna (Leiden, 1897); J. van Ess, “Ton Kullab et la Mihna”, Arabica, XXXVII (1990),
pp. 173-233; idem, Th&G, 111, pp. 446-80; J.A, Nawas, “A Reexamination of three current
explanations for al-Ma’miin’s introduction of the Mihna”, IIMES, XXVI (1994), pp. 615—
29; EI(2), s.v. “Mihna” (M. Hinds), and the sources cited there. Also see Michael Cooperson,
*“The Heirs of the Prophets in Classical Arabic Biography” (unpublished Ph.D. dissertation,
Harvard University, 1994), pp. 329-506, for an analysis of the treatment of the Mihna
and of Ibn Hanbal’s persona in the medieval biographical dictionaries.

129 g]-Tabari, 11, p. 1098.

136 g]-Tabari, III, p. 1099. Many proto-Sunni ‘ulama’, for their part, were keen fo stress
that ‘Ali had no special mierit vis-3-vis the other companions of the Prophet: cf. Ibn
Hanbal, Kitab al-sunna, 187ff., 204f., where traditions making ‘Ali himself affirm this
viewpoint are quoted at length. :

131 al-Tabari, III, p. 1099.
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proclaimed it in 212/827, the basis of the Mihna. Rather than act in
religious matters in conjunction with the proto-Sunni ‘ulama’, or
conform to their view of what constituted “orthodox” conduct, al-
Ma’man tried, through the Mihna, to bring their own “orthodoxy” into
question. The implication of imposing a criterion whereby to measure
their “orthodoxy” not only was that the authority of the caliph to

* institute such a procedure was being asserted, but also that the caliph

would come across as more ‘‘orthodox” than anyone else, and more
worthy of being the guardian and defender of that “orthodoxy”."* In
his communications to the governor of Baghdad, the caliph made it
plain that a refusal to accept the doctrine being officially sponsored
would strip the ‘ulamd’ in question of recognition as ‘ulama’ by the
state!3*—the implication being that it was from the state that such a
recognition was to be had.’* Conversely, only those who subscribed
to it could serve as gadis, and they would also have to function as
agents of the state in imposing and upholding this doctrine.'** But the
Inquisition was not confined only to gadis. The probity (‘adala) of
all those who failed to testify to the Quran’s createdness was to be
nullified and their legal testimony (shahdda) invalidated, and they
were to be disallowed from narrating hadith or giving farwas.*
In addition to demanding that the scholars conform to a criterion
of right belief which the caliph had set for them, al-Ma’mun also
launched into savage, and highly personal attacks on the reputation
of many of them."” In his long catalogue of invectives, the criticism
which is perhaps most suggestive of the caliph’s concerns seems to

132 Y his communications to the governor of Baghdad, al-Ma’mtn presents himself as
upholding an “orthodoxy” rather than instituting it. He implicitly claims, in fact, that the
doctrine he is enforcing is nor an innovation (cf., for instance, al-Tabari, IIL, p. 1130)—
which is what his critics said it was. Contrast Ibn Hanbal’s refrain during his interrogation
in al-Mu‘tagim’s court: “Give me something from the Qur’an or sunna of the Prophet [as
proof of the Qur’an’s createdness]”. See Salih b. Ahmad, Sirat al-imam Ahmad ibn Hanbal,
ed. Fu’ad ‘Abd al-Mun‘im Ahmad (Alexandria, 1981), pp. 56, 59, 63.

133 al-Tabari, I, p. 1120.

134 1bid., 11, p. 1116.

135 Tbid., III, p. 1116.

136 Tbid., If, pp. 1115, 1120; al-Kindi, Qudat, pp. 445-47.

137 g]-Tabari, 1T, 1127f; also cf. Ibn Abi Tahir, Kitab Baghdad, ed. Muhammad Zahid
al-Kawthari (Cairo, 1949), pp. 58f. Van Ess observes (“Ibn Kullab”, p. 179) that al-
Ma’miin seems to have kept himself very well-informed of the affairs of the ‘ulama’. That
may be so, though it should be noted that charges of greed and of financial embezzlement,
which the caliph liberally hurled at the scholars on this occasion, need not have been
true in order to be effective. The charge of financial embezzlement is, moreover, a familiar
topos in Islamic historiography.

T idon- )99 s 10E~118. JRCICA: 360 7
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Mihna as Self-Dcfense*
/\/;‘m‘rorl H—urvhlz.

Throughout the second and third centuries A.H., a vehement controversy
over the standing of theology threatened the cohesion of the Islamic com-
munity. One of the issues that divided the Muslirns was the question of the
createdness of the Qur’an. This debate led to the intervention of the caliphal
court, which initiated widescale interrogations of scholars between 218 and
233 A.H., a policy that is known as the mihna (Inquisition). In the course of
this period, leaders of the religicus community were questioned about their
views regarding the Qur’an, and those who did not subscribe to the court’s
position that the Qur’an was created were put on trial, tortured and pressu-
red to renounce their stance. After fifteen years of such persecutions and in
the face of popular resistance, the caliph al-Mutawakkil put an end to this
policy, effectively admitting its failure.

Modem scholars view the mihna as one of the defining moments in Isla-
mic history. As early as the nineteenth century this event drew their atten-
tion, and in 1897, W. Patton published a monograph, Akmed ibn Hanbal and
the Mihna, which is still an authoritative and widely quoted account of the
mihna.(*) Although Patton focused on Ibn Hanbal’s interrogation, he outli-
ned the events that occurred before and after this episode. He challenged the
interpretation that has been put forth by some Muslim historians according
to which the mihna was instigated due to the machinations of courtiers that
surrounded the caliph, and placed the onus of responsibility on the caliph
himself. *) He also suggested that the mihna is closely related to al-
Ma’miin’s Shi'i leanings. ) However, the importance of Patton’s work does
not lie in the specific motives that he ascribed to al-Ma’miin, but in articu-

* I would like to thank S. Kaplan, N. Tsafrir and D. Zeevi for their comments and corrections on pre-
vious drafts. All opinions and mistakes are my own.

{1) W. Pation, Ahmed ibn Hanbal and the Mihna (Leiden, 1897); For interesting remarks on Patton’s
study and its contribution to the studies of Hanbalism see G. Makdisi, “Hanbalite Islam,” jn M.L. Swartz ed.
Studies in Islam (Oxford, 1981), 220-224. Patton’s study is mentioned as the basic study on the mihna in
1. van Ess, “Ibn Kullab et la Mihna,” Arabica, 37 (1950), 174. A short and incomplete list of works that cite
Patton is I. Lapidus, “The Separation of State and Religion in the Development of Early Islamic Society,”
International Journal of Middle East Studies, 6 (1975), 379; P. Crone and M. Hinds, God's Caliph, Religious
authority in the first centuries of Islam (Cambridge, 1986), 94, 96, M.Q. Zaman. Religion and Politics Under
the Early "Abbdsids (1.eiden, 1997), 10.

(2) Patton, 51,52.

(3) Ibid. 57.
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2 MIFRASH — MIHNA

Bibliography: Some”[izéiri variants of the term
can be found in R. A. Ristimov and M. Sh.
Shiraliyev, Azirbaydian dilinin dialektolozhi liighati,
Baku 1964; see also W, Radloff, Versuch eines Wirter-
buches der Tiirk-Dialekte, repr. The Hague 1960, and
B. Kh. Karmuisheva, Lokayskie ‘‘mapramaci’’, in
Soobshéeniya  Respublikanskogo Istoriko-Kraevedieskogo
Muzeya, vuip. ii, Stalinabad 1955, 122 n. 6. Other
variants are recorded from the author’s fieldwork.
Shahsevan packs are discussed in J. Housego, Some
Sflat weaves of Azerbajjan, in Halt, iv/2 (1981), 118-23;
eadem, Tribal rugs, London 1978; S. Azadi and
P.A. Andrews, Mafrash, Berlin and Munich 1985
(also showing a Kashka’T pack, pl. facing p. 256,
and two attributed to the Lur, facing pp. 242-4),
and P. Tanavoli, Shaksavan, New York 1985 (also in
German, Fribourg 1985). For the technique, see
also R.L. and N. Tapper and P.A. Andrews, Far-
mash weaving among the Shahsevan, in Oriental carpet and
textile  studies, 1, London 1983, 124-30. For
Shahsevan history, see R.L.Tapper, The Shahsavan
of Azarbaijan, London Ph.D. thesis, 1971, unpubl.,
Appendix iii. For a Lurf example and discussion,
see A. de Franchis and J.T. Wertime, Lori and
Bakhtiyar: flatweaves, exhibition catalogue, Tehran
1976, 16 and pl. 26 A. For Ozbek packs, see Kar-
muisheva, op. cif., 121-45, and for the Kazak types,
M.S. Mukanov, Kazakhskaya yurtas, Alma Ata 1981,
pls. 36-86. (P.A. ANDREWS)
MIHMINDAR (r.), the title of the 18th

dignity, out of the 25 at the Mamlik sultan’s
court; succeeding to the duties of the Fatimid na’é
sahib al-bab (see M. Canard, Le ceremonial fatimite et le
ceremonial byzantin, in Byzantion, xxi [1951], 371, 377,
412), he was in charge of receiving ambassadors
anddelegations of Bedouins (‘urbdn), of providing
them with accommodation suitable to their rank, of
providing for their needs during their stay and of pre-
senting them, at the appropriate moment, in the
audience chamber of the ruler. Whilst the na%b was an
official of the pen (min arbab al-aklim), the office of
mihminddriyya was reserved for an official of the sword
(min arbab al-suyafy in the public service (see esp. al-
Kalkashandi, Subh, i, 484, iv, 187, 218 and index).

It is under his title of aL-MinMmiNDAR that al-Amir
al-Hamdani, Badr al-Din Abu ‘I-Mahasin Yasuf b.
Sayf al-Dawla b. Zammikh b. Thumama al-
Tha‘labi/al-Taghlibi, author of a work on genealogy
and a treatise on rhetoric, who claimed to belong to
the Banii Hamdan and be the descendant of Sayf al-
Dawla [g.0.], is best known. - He was born in 602/1205
and probably died towards the end of the 7th/13th
century, after having held the post of mihmindar under
the last Ayyibid and then in the reign of the Mamliik
al-Mansur Kalawun [g.2.]. Since he was constantly in
contact with the Bedouins, from whom he himself
sprang, he put into a Kitdb al-Ansab all the items of
knowledge about their genealogies and histories,
which earned him the sobriquet of al-Nassaba (*‘the
genealogist’’). This work has not survived, but its
subject-matter is in part preserved by later authors,
amongst whom one should mention al-Kalkashandi,
in the Nihayat al-arab, the Kald%d al-djuman and even
the Subh, when he deals with the Bedouins and the
Arab tribes. Al-Makrizi also utilised al-Mihmindar’s
work, but without acknowledging it.

Al-Mihmindar was furthermore a poet and lit-
térateur. The only work of his to survive is his Jzalat
al-tltibas fi “l-fark bayn al-ishtikak wa 'l-diinds (ms. in
Cairo, see Fihrist-al kutub al-Sarabiyya al-mahfiza bi I-
kutubkhana al-misriyya, 1306/1888-9, iv, 122, 1926, ii,
175).

Bibliography: “Umari, Masalik, ms. Istanbul,
Ahmet I1I 2797, iii; Ibn Shakir al-Kutubi, Fawat,
ed. [. “Abbas, Beirut 1973-4, iv, 349-51; Safadi,
Waft, x, Wiesbaden 1980, 334; Kalkashandi,
Nihdyat al-arab, Cairo 1959; idem, Kald’id al-djuman,
Cairo 1963; Daw’ al-Subh, Cairo 1966; Makrizi,
Sulik, 1/2, 637-8 where the verses are transposed,
see the correct version in al-Tuhfa al-mulikiyya of
Baybars al-Manstiri, ms. Vienna, Fligel 903, fol.
22a; idem, al-Bayan wa’l-i%db, ed. ‘Abdin, Cairo
1961, 53, no. 87; Ibn Hadjar al-“Askalani, al-Durar
al-kdmina, Cairo n.d., v, 231, n. 3, 232; Suyiti,
Husn al-muhddara, Cairo 1967, i, 569, biogr. no. 61
(correct Rabbiah into Zammakh); Hadjdji Khalifa,
Kashf, ed. Istanbul, 1, 158; Isma‘l Pasha al-
Baghdadi, Hadiyyat al-‘arifin, Istanbul 1951-5, ii,
555, where the date of his death is placed around
670 (?); Suwaydi, Sabak al-dhahab, Cairo n.d.;
Brockelmann, I, 283, S I, 499; Bjérkmann, Beitrige
zur Geschichte der Staatskanzlei im islamischen Aegypten,
Hamburg 1928, 82; Ahmad Lutfi al-Sayyid, Kabd{
al-“Arab fi Misr, Cairo 1934, 82; A. “Abdin, in the
introd. to the ed. of ai-Bayan wa ’l-irabh of Makrizi,
5; Kahhala, Mu‘djam al-mu’allifin, Damascus 1961,
xili, s.v. Yasuf al-Hamdant; M. Hiyari, al-Imdra al-
@yya fT bilad al-Sham, ‘Amman 1977, 16; A.H.
Saleh, Quelgues remarques sur les Bédouins d’Egypte au
Moyen-Age, in SI, xlviii (1978), 63.
MIHNA [see siNA‘A, SINF]. ibing
MIHNA (a.), a term meaning in general usage a
““testing’’ or ‘‘trial’’, whether by the accidents of for-
tune or the actions of men (Patton, 1). This general
sense is reflected in the Kitah al-Mihan by Abu ‘1-CArab
[g.v.] where the author sets out to give an account of
“‘those who have been afflicted (ubtuliya) by being
killed, imprisoned, flogged, or threatened...”” (47).
More particularly, the term (together with its counter-
part imtthan) signifies the procedure adopted by the
caliph al-Ma’mun [¢.2.], and officially applied under
his two immediate successors, for the purpose of
imposing the view that the Kur’an had been created.

L. The course of historical events. The circurnstances of
this initiative, which was set in motion by al-Ma’miin
in a letter written in Rabi® I 218/April 833, four
months before his death, are most fully described by
al-Tabarf (iii, 1112 ff.) and have been examined in
detail by Patton (56 ff.). In the first instance, al-
Ma’miin; who was at al-Rakka (or Damascus, accord-
ing to al-Ya‘kubi, ii, 571), desired his deputy in
Baghdad, Ishak b. Ibrahim, to test the kddis in his
jurisdiction concerning God’s creation of the Kuran.
The language of his letter to this effect is powerful and
direct: God has the right to have His religion carried
out properly, and the great mass of the common
people, who know no better, being without the light
of knowledge, are mistaken when they espouse the
view that the Kur’an is eternal (kadim awwal); for God
has said in the Kur’4an ““We have made it (dja‘alnahu)
an Arabic Kur’an’ (XKIII, 3), and everything He
has made (dja‘ala) He has created (khalaka). In addi-
tion, they have made a fallacious link between them-
selves and the sunna, making themselves out to be
““the people of truth, religion and unity”” and
characterising those who do not agree with them as
““‘people of falsehood, unbelief and schism’’, but in
reality they are, infer alia, ‘‘the worst of the umma’
and “‘the tongue of the Devil”’ and are in no way to
be trusted. The Commander of the Faithful will not
rely on anyone who does not conform in this regard,
nor are kddis to accept the testimony of such people.

This letter to Ishak was followed by another instruc-
ting him to send to al-Ma’miin seven named

(A. SaLEH) [~
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however, was a prophet, and God communicated with him by mezaas
of a messenger. A similar shift can be observed with regard to the
paradigm of God as the flutist who blows His word into man. This
was applied to the Evangelists in Christianity; the simile is frequent-
ly quoted after Athenagoras who seems to have used it for the first
time. It is true that, in contrast to the dictation paradigm, this is
found in Islam, too. But we come across it in a different context, in
connection with a work of poetry and not with revelation: in the
proem of Jalaluddin Rumi’s Mathnawi. And a last example: In Pro-
testant orthodoxy of the 17th century even the diacritical signs of the
Hebrew text (again the Old Testament!) were considered to have
been spoken by God Himself. This is unheard of in Islam. It is an
excess which seems characteristic for German theology professors of
that time, philologists who did not speak the language themselves
(and who normally did not master it too well). A Muslim, who dealt
with Arabic every day, could not ignore the fact that a text was nor-
mally not vocalized; this was, as all of you know, also true for the
oldest Quranic manuscripts. Quranic philology always allowed for
a plurality of approbated readings; even after the reform of Tbn
Mujahid in the beginning of the fourth century H. only the con-
sonants of the text were standardized whereas the consonantal skele-
ton itself could still be read in seven different ways which, in prin-
ciple, were considered to be of equal value. With regard to these
gir@at God had left the decision to man; nobody could therefore
know which grammatical forms He Himself had really used. The
Arabic term by which the consonantal skeleton was denoted, namely
rasm, could theyefore also be applied to the phenomenologically per-
ceptible realization of the Divine word, the ‘‘trace”’ which was left
on earth by the non-material speech of God.

I

The theologian who equated both usages of rasm was Ibn Kullab, a
man about whom I have to speak at greater length now. He was one
of the predecessors of al-Ash‘ari, and he influenced Ash‘art’s doc-
trine in a decisive way. I have chosen him not only because of his
specific awareness of the problem I want to talk about, but also
because, for later understanding, he belonged to the ‘‘orthodox’
wing of Islamic theology. I could have brought examples from the

TWE QURAN AS TEXT.
< den - 1996, s- 150~ 188,
ont 42279,

Mu‘tazila, hur since they were considered to be heretics by the
majority of S::nni Muslims afterward I would have to reckon with
the objection hey were ultimately not representative for Islam.
I could even have come up with a parallel to the modern Christian
belief that Scripture is only human speech about God. Bishr al-
Marisi, a Hanafi theologian who lived around the year 200 H., was
convinced that the names given to God, i.e. the attributes which are
found in the eulogies of the Quran, are musta‘ar, ‘‘borrowed’’, inso-
far as they are transferred to God from man. They are therefore only
metaphors, isii‘ara as one used to say in rhetorics, and obviously not
coined by God himself. If we apply them to God we are simply as-
signing a name to somebody whom we have not known before; they
do not carry any information about God’s essence. This doctrine
might look like a nice start for a dialogue over the centuries, a ‘‘dia-
logue’” of the kind cherished in our days. But it would be a dialogue
to the disfavor of most Muslims, for Bishr al-Marisi was the man be-
hind the mihna, anathema not only to the Hanbalites but also to the
later orthodox community at large. It is true that he did not belong
to the Mu‘tazilites, but he came close to them in many respects; he
was a Jahmi, i.e. one of those thinkers in Iran and Iraq who, because
of their rigid determinism, were treated by their opponents as fol-
lowers of Jahm b. Safwan. He is an interesting man, but, as in the
case of the Mu‘tazilites, I do not want to put the Islamic view of his-
tory upside down. This would be something for the Muslims them-
selves to do. If I do say a few words about the Mu‘tazilites here, then
only as a background for a better understanding of Ibn Kullab.
The Mu‘tazilites believed that God created His speech in an
earthly substrate. The example usually given is God’s speaking to
Moses from the burning bush; Moses did not hear God speaking
Himself but only a voice which was created by God in the bush or
the “‘tree’’ (shajara) as is said in sura 28 v. 30—where, by the way,
the formulation seems to support the Mu‘tazili interpretation: ‘‘a
voice cried from the right bank of the watercourse . .. coming from
the tree’’ (nidiya min ash-shajara, passive form, not nadaynahu). In the
same cautious and impersonal way, so they thought, we have to talk
about the Quran itself; it is speech of God only insofar as it is created
in a written form in the copies we use or insofar as it is read and
pronounced in a created voice during the recitation we hear. This
even applies to Gabriel; he conveys the word of God, but the divine
word is created in him during the act of revelation. What we have
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al-ra’y. It is not clear if this meant that growing numbers of scholars
were deserting thelr ranks or that they did not have the intellectual tools
to compete with the ahl al-ra’y’s jurisprudential views. Traditionists, Ibn
Hanbal included, considered al-ShafiT’s articulation of a Jjurisprudential i
theory to be the turning point in this struggle.” In his Risala, al-Shafi‘s
elaborated the principles of a jurisprudential approach that would later
be embraced by most Traditionists. This jurisprudential framework
enabled the Traditionists to place enormous weight on Traditions,
primarily Prophetic ones, as legal precedents. As a result of al-Shafi‘’s
Risala, the growing importance of traditions was finalized and their
status as sources of Islamic Jaw was firmly established.
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"152 * DINI ARASTIRMALAR

ya da ruh4nt varliklar inanc ile Hermetik ve Antik Yunan diislincesinin de
etkisiyle, felsefi bir gdriiniime biirlinmiis ve orijinalligi de bulunan bir fikir
olup, 6zellikle israki Islam diisiincesinde kendisine yer bulmugtur.

S6z konusu fikrin Islam diisiincesine girisi cok eski olmasina ragmen

felsefeye dahil olmasinin ise Sithreverdi ile bagladigim séyleyebiliriz. Daha

sonra da 6zellikle Isfehan Okulu denilen gériise mensup filozoflarin bu fikri~

gelistirmeye galistiklarim gérmekteyiz. Ancak bu fikir, zaman zaman tenkitlere

tabi tutulmusg ve hatta goktanricilikla bile itham edilmistir; Gergekte ise bu-~

- fikirdeki “efendi” (rabb) anlayigi bir tanridan ziyade, Tanr’nin gérevlendirmis

oldugu bir varlik olarak gériilmektedir. Bu varlik, felsefede Platon’un Ideleri

ile, dinde ise melekler ile 6zdeglestirilmektedir.

Dini Aragtirmalar, Cilt: 8, s. 23, ss. 15?-169, 7 obS A 0 \(L} s RN 153
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Mihne Donemi Tartigmalarnnin Hadis
Rivayetine Yansimasi (Buhéari Ozelinde
Bir Degerlendirme) '

“Nuri TUGLU*

ABSTRACT -

Effecets The Episodes of Miline Period on Hadith Narration (An
Examination on The Bukhari Keys): Aim of this paper is partially to examine
effecets the episodes of mihne period on hadith narration. Our purpose is not to examine
mihne episodes completely but partially. The paper is restricted with Imam el-Bukhari.
Episodes of Mihne stem from the discussions like act of people, creation of Quran etc. Asa
result of those discussions, muhaddiths is tortured by governers and some islamic teologians
especilly Mutasila. On the other hand some muhaddiths also tortured by the others. One
of those muhaddiths is Bukhari. Zuhli who is teacher and collegue of Bukhari has caused
Bukhari to be exiled from Nisabur. Discussions of Mihne period and other teological
disputes caused that Muhaddiths appeared a negative stand against some teologian. This
negative stand reflected in hadith narration. The narration of persons has been considered,
occording to their possitions in those disputes.

KEYWORDS: Imam el-Bukhari, Mihna, Narration of hadith, halku’l-Qoran,
theological disputes.

Giris

Arapca bir kelime olanmifine; “bir sey lizerine inceden inceye diigiinmek,
denemek, sorusturmak, imtihan etmek; temizlemek, kirbagla vurmak, niyetini
ortaya koymak gibi anlamlara gelmektedir”.* Kavram olarak; “sultamn bir
insant sorgulamak maksadiyla tutuklamas: ve onu yapmadig, sdylemedigi
seyleri kabul edinceye kadar baski altmda tutmas1™  demektir. Hadis tarihinde,
“Halkuw’l-Kur’dn/Kur 4n'in yaratiimighg1” meselesi hakkinda gériislerinin agiga
cikarilmasi ve Halkul-Kur'an fikrini kabul etmeleri i¢in hadisgilere yapilan

¥rd. Dog. Dr, Siileyman Demirel Un. [1ahiyat Fakiiltesi.

1 ibn Manztr, Ebi’l-Fadl Muhammed b, Mukrim el-Misri, LisdniiT-Arab, Beyrut 1414/1994,
XIIL, 401.

2 Ibn Manziir, a.y. Mihne kavram haklnda genis bilgi igin bkz. Kogyigit, Talat, Hadisgilerle

Kelamcilar Arasindaki Mitnakasalay, Ankara 1988, s. 192 vd.; Ozafsar, Mehmet Emin,

Ideolojik Hadisgiligin Tariht Arka Plani, Ankara 1999, 5. 14-19. Ozafgar, sdz konusu eserinde,

mihneye maruz kalan baz alimler hakkinda 6nemli bilgiler vermektedir.
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MIHNAH, MU‘TAZILAH, MEMORY

Modern lessons from the Islamic ‘inquisition’

THOMAS HILDEBRANDT

Alongside the fitnah al-kubra (the events surrounding the first civil war in
the history of Islam, which led to the first schism in the Muslim commu-
nity), the mihnah' constitutes one of the most bitter experiences of crisis in
the Muslim historical consciousness. In reference to the historical event,
mihnah is frequently rendered as ‘inquisition’ .2 Literally, it means ‘testing’
or ‘trial’, and can be extended to include meanings of ‘ordeal’, ‘tribula-
tion’, “disaster’, and even ‘catastrophe’. When an Arab intellectual today
comes into conflict with either the state he is living in or an Islamic group
opposed to what he is doing, when he is legally or physically hindered in
his work, one can often hear his colleagues speak of ‘his mihnah’. Given
the current situation in the Arab world, there are many modern mihnahs to
be lamented. When we refer to ‘the mihnah’ however, this denotes only
one episode.

1. Events and explanations

With the definite article, the term refers to the time between 218/833 and
at least 232/847, when the ‘Abbasid caliphs al-Ma’min, al-Mu‘tasim and
al-Wathiq questioned (imfahana) the men of religion concerning the doc-
trine of the creation of the Qur'an (khalg al-qui’an). According to this fa-
mous doctrine, the Holy Book of Islam is to be regarded as having been
created (makhliig) by God rather than being pre-existent or eternal. The
idea was not new at this time. It had been held a full century before by al-

I Cf. Martin Hinds, art. “Mihna”, in: The Encyclopaedia of Islam, new ed., vol. vii,
Leiden: Brill, 1993, 2-6; and Josef van Ess, Theologie und Gesellschaft im 2. und 3.
Jahrhundert Hidschra, vol. iii, Berlin, New York: de Gruyter, 1992, 446-508.

2 The *classic’ study is that of Walter M. Patton, Ahmad Ibn Hanbal and the Mihna: A
Biography of the Imam including an Account of the Mohammedan Inquisition called
the Mihna, 218-234 A.H., Leiden: Brill, 1897.



	DKM131339b.pdf
	DKM131339c.pdf
	DKM131339d.pdf
	DKM131339.pdf
	DKM131339a.pdf



